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GENERAL EDITOR SUBMITS 

The term SAMSKRITA means Perfect, Best, 
Excellent. The name SAMSKRITA stands for Sanskrit 
Language and Literature. As a language, it is scientifically 
perfect. As literature, it is unequally rich and colour fully 
varied. It is the only Language and Literature which has been 
spreading in various, countries of the world because of its 
own inner beauty and vitality. 

SAMSKRITA SHODHA SAMSTHANA 
(SAMSHODHANA) has been started to bring to light the 
manifold gems in the vast and deep ocean of Sanskrit 
Literature. The prime motive of SAMSHODHANA is to 
instigate research-oriented study in young scholars. To 
achieve this end SAMSHODHANA is arranging research- 
based Seminars where young scholars will be provided 
opportunities to prepare andpresent their research papers and 
participate in scholarly discussions. Secondly, 
SAMSHODHANA is providing all needful assistance in 
bringing to light research publications of young scholars. 

To achieve the second purpose, SAMSHODHANA 
SERIES has been started. This Series is bringing to light the 
fruits of research-oriented studies conducted by sincere and 
serious Sanskrit scholars. 

The authors are aware of their limitations. But their 
urge to improve and give a better performance in future is 
illimitable, Here they seek the help of readers who are 
requested to go through these works and send their 
suggestions in writing. Every suggestion will be received in 
the most right spirit. 

Thus, SAMSHODHANA SERIES wishes to march 
forward with the active co-operation of both authors 
and readers. 


D.N. SHANBHAG 



PREFACE 


Sri Madhvacarya is Jagadguru, the World-Preceptor . 
He has shown the way to understand the Vedas. He has 
interpreted the Upanisads. He has written commentaries on 
the Brahmas utras. He has expounded Lord's message 
contained in the Bhagavadglta. He has churned out the 
essence of the Mahabharata. He has projected the highlights 
of the Bhagavata. He has given etymological derivations of a 
number of Sanskrit words, both Vedic and Classical. His 
monographs establish conclusively (i) the supremacy of Lord 
Visnu. (ii) means of valid knowledge, (iii) number and variety 
of categories, and refute logically illusory concepts like Maya. 
and Upadhi. He has revealed his mastery over Sanskrit 
language through his unique poem Yamakabharata. His 
inherent devotion has flown out in the form of Dviidasastotra 
and Nrsimhanakhastuti. The precepts laid down by him in 
his religious tracts like Sadacarasmrti, Jayantlniraaya are 
followed by his followers even today. 

In fine, Madhvacarya* s Contribution to Sanskrit 
Learning is manifold and multifarious. 

Hence, when University Grants Commission, 
New Delhi sanctioned a Major Research Project to me to 
work on “Multi-dimensional Contribution of Madhvacarya to 
Sanskrit Learning”, I had secured a sacred purpose to 
devote my retired life fruitfully. 

In this work, ‘Madhvacarya’s Contribution to Indian 
Thought’, an attempt has been made to bring together my 
articles throwing light on Madhvacarya*s Contribution 
pertaining to a few of the fields of Sanskrit Learning. These 
articles are meant to serve as only a pointer, like showing a 
big elephant in a small mirror. I am aware of Madhvacarya’s 



greatness and my limitations. But I confess that a sincere 
attempt has been made. 

On this occasion my grateful salutations should go to 
Dr. B.N.K. Sharma and Prof. K.T. Pandurangi, the two great 
Dvaita Scholars, who initiated and inspired me to undertake 
an in-depth study of Madhvacarya and his thought, and who 
are still guiding me like ideal teachers. 

I am thankful to the authorities of the University 
Grants Commission, New Delhi for sanctioning me the 
U.G.C. Major Research Project. I am also thankful to the 
authorities of the Karnatak University, Dharwad and of the 
P.G. Dept, of Sanskrit who provided proper facilities for my 
study. 


Some more have helped me in completing this work. 
Prominent are, Dr.K.B.Archak, Pandit Jayateerthacharya 
Malagi, and Shri D.S. Bhat. many thanks to all of them. 

I am thankful to Samskrita Shodha Samsthana 
(Samshodhana) Sirsi, for including this work in their 
SAMSHODHANA SERIES as number one. 


30.11.1996 


D.N.Shanbhag. 
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CHAPTER I 


BRAHMAN = VISNU 


One of the major contributions of Madhvacarya to 
Indian Thought is the emphatic assertion regarding the 
identification of Brahman, the Supreme Being with Lord 
Visnu. He declares : 

5n>r$Te?9^r fawfi i i (snqtjpPTrzr, i-i-1) 

In this universe, every embodied soul desires to enjoy 
bliss and happiness. None wishes to suffer even a little of 
misery or sorrow. But the fact of universal experience is that 
no soul while existing in this universe gets the happiness 
desired by him, nor is he able to get rid of the unhappiness 
inspite of his trying and tiring himself for the same. As 
Badarayana points out through the sutra $d<eAN<<$llf&dl- 

II.i.21) the embodied soul is unable 
to do what is beneficial, and to ward off what is malefic to 
himself. When one observes one's life and the surrounding 
happenings and experiences, one realises that one's own 
birth, death, growth, prosperity, poverty, happiness, 
unhappiness and the like which affect one's life are not wholly 
in one's capacities. One very often experiences the truth of 
the dictum 'Man proposes, God disposes.' Every one 
becomes a confirmed believer of the Upanisadic statement 
, 3ilr*ii v ti4l9To I (9%TT9«TdT, 1.2) which declares that 

the embodied soul is not the master of the cause of even his 
own happiness and misery. On observing the world around. 
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he comes to know that the existence, maintenance and other 
activities of the entire world are going on because of some 
unseen force. This unseen force has been called variously as 
'Brahman' 'Parabrahman' 'Atman' 'Paramatman' and so on, by 
the seers of the Vedas and the Upanisads and by the authors 
of other sacred and authoritative treatises. They discovered 
and proclaimed the truth that the origin (srsti), subsistence 
(sthiti), dissolution ( laya ), control ( rtiyamana ), knowledge 
( jnana ), ignorance ( ajnana ), bondage of-embodied souls 
(bartdha) and their liberation ( moksa ), nay, everything of the 
sentient souls and insentient matter in this universe as well as 
above and below this universe, happens due to this sole 
agency, that is Brahman. One can note the following 
scriptural passages in this regard : 

1 . fSiNMPta I 1 ) 

(The entire universe is indwelt by God) 

2. ^ ^5 ’jfhj *J5t55<*TT ? 5TcET9T^ I (efJ3lII.12) 

(God is dwelling invisible in all beings and hence is not 

manifest) 


3. 3T ynPl '•jdiPl I 

dftPWRIW I I III. 1) 


(That of whom these beings are born, by whom when bom 
they live, into whom they dissolve, desire to know that; 
that is Brahman). 


^TS SPTCFP?) f! ’pFTPf I (*TP^cRT, 1.6) 

(He is the Overlord; He is Omniscient; He is the Indweller; 
He is the Source of all; He is the Origin and Dissolution of 
all beings.) 


5. < 3 & 5T*ra^n?TERrl«ir I 

Hfa ^ #ri«ll pr I I (rftar, VII.6-7) 
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(I (Lord Krsna) am the Producer and the Destroyer of the 
whole universe. There is nothing else, O Dhanafljaya ! 
higher than Myself; all this is woven upon Me, like 
numbers of pearls upon a thread.) 

6. ^FTcTT WT SJRTT I I {%, IX. 17) 

(I am the Father of this world, the Mother, the Nourisher 
aiid the Grand-sire). 


7. i i (^ftrrr, xv.15) 

(I dwell in the heart of all. From Me come memory, 
knowledge and ignorance) 


8) f$cRS frrefrT I 

HTW I I 1%TT, VIII.61) 

(O Arjuna ! God is seated in the region of the heart of all 
beings. He turns round all beings as though mounted on a 
machine, by His Maya or prowess) 


9. tr i 

STO WI fHWfSSTT I I 
3tRS I 

qt f^faPT fan* I I 

| 

^ ?r starts i i (%t, xv.16-18) 

(In this universe, there are two-fold sentient souls : Ksara 
and Aksara. All beings right from Brahma are Ksara 
(having destructible bodies). Goddess LaksmI, the 
unattached, is the Aksara (having indestructible body). I 
am the Supermost Being, distinct from these two. I am 
called Paramatman or the Highest Self. I am the 
Inexhaustible Lord and do support all the three worlds 
having pervaded them. Since I transcend the Ksara and 
since I am superior to even the Aksara, I am glorified in 
the world (i.e. in human compositions) and in the Vedas 
(i.e. divine revelations) as Purusottama or the Supreme 
Being.) 
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SRFfaft ^ SWqHTcS I I 

'3T5TFTT Wrt R)UJj5lfPni I 

wi wrm wnsTTir qfa«R i 

qt ST5T fawjlcl q *T$TCS | | (^v^FT) 


(The Person from whom the origin, subsistence, 
destruction, control, knowledge, ignorance, bondage and 
liberation proceed, that is Hari, the Overlord. Visnu 
bestows knowledge to the ignorant, liberation to the 
knower and bliss to the liberated. He alone is Janardana. 
Visnu alone binds with fetters of mundane existence and 
He alone is the liberator from them. He grants absolute 
bliss. He is the Highest Brahman. There is no doubt 
about it). 


. 3e*T qpf tt ef)W9«T tTef q I 

sr^Ff q rtr^RTS I I (viFFTcT, II.V.14) 

(O Sage, in reality there is nothing higher than Lord 
Vasudeva, neither the Insentient matter, nor Action, nor 
Destiny, nor Time, nor Innate nature, nor the Embodied 
soul) 


12. 5«ZT Spf tt FPTT«ft ; 3?TcT tT I 

q *rf% 11 (*rm?r, ii.x.12) 

(Matter, Action or Destiny, Time, Innate nature, and 
Embodied soul exist only by His grace and cease to exist 
when He ignores them). 

We have a galaxy of gods or deities and pertinent 
question may be asked - "Who is Brahman, the God among 
these gods?" As asserted in the beginning, Madhvacarya, 
following the Indian tradition emphatically replies : 

fc]w|l^c| | (q.^.qr. I.i.i) 

which means, "the term Brahman primarily denotes God 
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Visnu only." And some of the scriptural passages quoted 
above clearly proclaim the overlordship of Visnu. Some more 
are given herebelow: 

1. I I 

(^fasTTSm, 1.1) 

(Agni is the lowest and Visnu is the highest among gods. 
In between come all the deities). 


(^rH'^d^fcT quoted in sna^T^PTnaT Li. 1) 
(That Lord is said to be Visnu whom all words by their 
connotation declare). 

3. TT I (*TFT3rT, II.ii.8) 


(Lord Visnu's is declared to be the highest abode.) 

4. ^rr quiquii^i'jn* I 

HHiq«Ntl ^TTcfiT HKiqimtl TO I I 
HHiqiiqr) qWf 4Kiqu|q( ?TTS I 


TOW fTPT TTWNTT ^8 I I (*TTW, II.V.15-16) 
(Narayana (Lord Visnu) is the goal of Vedas. The gods 
have sprung from the limbs of Narayana. All things have 
Narayana as their goal. All sacrifices are meant to please 
Narayana. Narayana is the ultimate object of all Yoga. 
All austere penance is intended to propitiate Narayana. 
All wisdom is directed towards Narayana. All paths lead 
to Narayana.) 

5. rfarojui ft i ?r gdcerwac! I (tM^ra^s) 

(That Visnu said ; He is called Brahman) 


6. afrftftt 5T5f I 3Tt HTHT 

(Quoted in by Madhvacarya). 
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('OM' is Brahman. 'OM' is Lord Visnu as He alone is full 
of excellent qualities). 

^ I I 

quoted in the (III. 1) by 

Madhvacaraya.) 

(Lord Visnu is devoid of all defects. He is the 
embodiment of all virtues. He is independent and all are 
under His control. He is considered to be the Highest). 

8. tJcT fcPBJS I ¥ g&jq|qef>q|TX|5. , jt 

| . 1 . 

(He is the highest Brahman .... He is Visnu alone. He is 
denoted by all worlds expressing Brahman.... Great 
light.) 

9. £p*JS WT I 4«ldHi 'HHdHI^rlH) faw^Kfid. | 

(Quoted by Dr. B.N.K.Sharma, in his History of the 
Dvaita School of Vedanta and its Literature. Motilal 
Banarsidass, Delhi,1981,p.8 fn.2.). 

(Visnu is Parama i.e. the highest. In the communion of 
gods, Visnu was the highest). 

In this connection, it is quite pertinent to consider 
whether the term Brahman as Madhvacarya asserts, 
appropriately denotes Visnu ; or, it is a case of his partiality 
for Visnu as Dr.B.N.K.Sharma seems to understand. 1 

1. Read: 'Save for the immediate 'partiality' for "Visnu", which is the 
result of theological exigencies, these are lofty sentiments of which the 
greatest Theists of the world may be proud and to which any Mystic 
might rise in moments of highest divine ecstacy. When one recalls that 
"Visnu" stands only for the Highest Being, there is no difficulty in 
admiring the dizzy heights of mysticism to which Madhva takes us in 
these contexts" - Dr. B.N.K.Sharma, Op cii. y pp. 169-70. 
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It is a fact that the etymological meanings of both 
'Brahman' and 'Visnu' establish that both the terms denote 
JGod or the Highest Being : 1. p oints out that 

Brahman is All-pervading. 2. aHTOl^R®[s I ffrT 

f^8 show that Visnu is All-pervasive. 2 But the problem of 
the identity between the two denotations arose because of 
the less number of hymns devoted to Visnu in the Rgveda. In 
this connection the warning sounded by Aurobindo deserves 
attention : "The importance of Vedic gods has not to be 
measured by the number of hymns devoted to them or by the 
extent to which they are invoked in the thoughts of the 


2, Cf. uwifeePte fira whs i 

tIHM II . 

. StlHT *t ftefr <7T«f jr |. 

aHRTUHJ# qnf I I1FITO, 3Tlf%, 341. 

See also the following etymological meanings given of the two 
terms (A) Brahman and (B) Visnu : 


A. i) eje^frcliB l 3- 3.3.72 

ii) ^JRqni TO I 3 . 1.9.37; ^TT 3 . 45-41 

iii) ^IIU sT 5 T I frf 3 . 48-6 

iv) f^T^TTU ^TTcTHT ^cbcllWTTtf I 

5T5I fa I I frT^T 3 . 1.70.16 

V) TO 3TO3 qqfi|c||r|*TS I I WI. 9TtfrT.336.2 


B. i) ffajftilHRlfa I 5.68.3 

ii) fePjwiIswpw^ I «|pf 3- 48.11 

iii) f^TCcSj qrqqT fa 3Fre?l|cU«4^R3 | 
vH'lfeWHilc) fau^fcl qfaft | | *m 3 . 248.40 

iv) ft9T fafa I 

fa^ 4 , TOH TO<H 8 I 3 . 72.5 

v) Rfa ^HcrfrT w I 

jfatfrT W TO ^«JS 3W«f I I 

%8 fap*I 1 I 52.45 

vi) ?T^ ffatfR TORS WTHHt eiigSqi'.sqtq WgV TO 1 I 

Sankaracarya, 45^RTtzj, III.9 
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Rishis, but by the functions which they perform." 3 As 
Dr.B.N.K.Sharma rightly state, "In the opinion of modern 
scholars, however, Visnu occupies but a subordinate position 
in the Vedic Pantheon. He is lauded in far fewer hymns than 
addressed to other gods like Varuna, Indra and Agni. "He is 
celebrated in not more than five whole hymns ( suktas ) and in 
part of another and his name occurs only about a hundred 
times altogether in the Rg Veda" (Macdonell, Vedic 
Mythology, p.37) In a large number of short passages he is 
introduced just as one among a crowd of divinities from 
which he is in no way distinguished. Further, the R.V 
contains numerous hymns in which Rsis ascribe to Indra, 
Varuna and other gods, the same transcendental attributes 
and functions as to Visnu .. The verdict of modem historical 
scholarship based on statistical evidence is not, thus, 
particularly favourable to Visnu. But it is conceded that "his 
personality there, is, at the same time, more important than 
would appear from the statistical standard alone" 
(Macdonell, Vedic Mythology P.37) 4 A.B. Keith remarks : 
"It would be impossible to deny to Visnu the position of a 
great god in the period of the Rgveda" 5 After examining 
pertinent evidences, Dr.B.N.K.Sharma concludes," From the 
beginning, then Visnu appears to have been marked out for a 
great future. The opening line of the Aitareya Brahmana of 
the R. V.: 

Wtt I tivrkl left I 

bears testimony to the fact that by the close of Rg Vedic 
period, Visnu had definitely come to be accepted as the head 

3. Sri Aurobindo, On The Veda . Sri Aurobindo International 
University Centre, Pondicherry, 1956, p.394. 

4. Dr.B.N.K.Sharma, Op. c/7., pp.7-8. 

5. The Religion and Philosophy of the Veda and Upanisads. Motilal 
Banarsidass, Delhi, 1976, p. 109. 
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of the Vedic Pantheon. No wonder that he had earlier 
attained to a position of such warm affection in the hearts of 
the seers as to be thought of and mentioned in terms of high 
regard in Monotheistic circles: i. 164,36. Monotheism is the 
acknowledgment and worship of the One true God. It implies 
a denial of other gods at any rate, of their jurisdiction over 
the Cosmos." 6 " These combined with the testimony of the 
Post-Vedic literature, which uniformly applies the name 
"Narayana" as a synonym of the primeval being in the waters, 
to Visnu, leads Madhva assume that he alone, had from the 
beginning, the highest claims to be treated as the Supreme 
Being of Hindu religious philosophy." 7 

Now turning to the Rgveda we do come across such 
statements as 

i) flfonfts WT T? I (1.22.20) 

(Supreme is the abode of Visnu; it is always perceived by 
• the wise or liberated) 

ii) faujil j i (1.154.1) 

(Who can reckon up the glories of Visnu ?) and the like. 
But a modern scholar can simply dismiss them as not 
sufficient to prove the superiority of Visnu over all other 
gods, considering them to be cases of henotheism or 
kathenotheism, whereby the particular deity accepted for 
description is extolled as the supermost. Hence I wish to 
draw the attention of the interested scholars towards the 
most famous hymn of the Rgveda viz. the Purusasukta. 

There is no doubt that here in the Purusasukta, the 
Parabrahman or the Supreme God is described. The moot 


6. Op.cit., p.8 

7. Ibid., p. 10 
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question is : "Who is this Supreme God ?" The hymn does 
not mention the name of the God. But one can secure some 
external evidences to arrive at the right conclusion. 


Firstly, the word 'Purusa' draws our attention to the 
three stanzas of the 15 th chapter of the Bhagavadgita quoted 
above, wherein the same word occurs. But there also the 
God's name is not mentioned. Still, the last line calls Him 
Avyaya-fsvara and Sankaracarya comments : 3T3FTS 

HKKI<J|Ks4s fsFraffas I meaning thereby that the Supreme 
God is Narayana, the Overlord of all. 8 

Secondly, there are statements in the Satapatha- 
brahmana which give the name of Purusa as Narayana: 

1. S HKWui UmUURMicIM I (XII.3-4-1) 

2. F HKWJ|IS35mcT I (XIII.6-1-1) 

Thirdly, in the treatise Rgvidhana of Saunaka, the 
Purusa-sukta has been called as Hari-sukta: 


3uc*i siMpi'i 11 

It is a fact that the (wzira 31) has six mantras 

which are accepted to be the remaining portion of the 
Purusa-sukta and it is called as ^rnmiMw-^rT. Mahldhara 
comments at the beginning of the first mantra : 


M<cb|us5cbl SrTHTWTT f 


(1.3.6.2.20) 


Further, Vadiraja (A.D. 1481-1601) in his 
commentary on the Purusasukta quotes following among 
other authorities: 


8. Midmim, xv. 17. 
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1. nR*i^ TFT I 

TO % ftwftqrfM ftft I I 

2. to ft i 

•t to ^ to 11 

3. *T$«r <fftq ^tT ft?? fawjTO«l*i i 


cT^cT ^ *ftt ft?T 



4. 5??S qr '3TTr*TT5^ft STST quiqqs 5rgs I I 

5. ?W9M ftTOST ft$eT§T«jcp^ | 
ft^i toft ^rcsrf to i I 9 


In Appendix-I, the Editor has given important 
portions from other commentaries on the Purusasukta. The 
following quotations are given. 


1. wi TOI^ WlftftB I 

2. TO TOt Sfts II 


3. jwr ? $ Hiwig 11 

4. $ hkn'TO grot wft I i 

5. qwftRF^ts gt ftmt fawui i 
TO$ft TJZS ptow? ^RIAFI 37Tft^TS I 1 

6. ^TOT^ TOFT 9TT9 _ =lrRlft^*f I I 

7. Hf>de4ftftekil qg gTOffrT qjzzft I 

cT fttJTTOMPT 4 ftgg I 1 10 


Bannanje Govindacharya, Akhila Bharata Madhva Maha Mandala, 
Bangalore, 1966, pp.2-3. 

10. Ibid., pp.20-21 
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Lastly, coming to Sayan a, the great Vedic 
commentator, in his introduction to the Purusasukta, he 
states that the God extolled in the hymn is the same as the 
deity mentioned in the statement of the Kathopanisad, viz, 
jp^TTsT nf Rbf^lrl (III. 11). And we will hereafter see that the 
Purusa described in the Kathopanisad is only Lord Visnu. 

Thus one can conclude that the Purusasukta is also a 
Visnu-sukta and Visnu and none but Visnu is the Supreme 
God extolled in the Vedas. 

Similar is the case with the Brahmanas and the 
Upanisads. There is a feeling that both these are not related 
in harmony with the Vedas and also are not in harmony with 
each other. But the fact is quite different. As it has been 
pointed out, "The Brahmanas and the Upanisads are allied 
portions of the Veda and seem to present the Vedic 
interpretation which was contemporaneous with it. They 
form the continuity of a tradition, which flowed from the 
commencement of the Veda." (P.3). "What we observe in 
the thinking of the Brahmanical or the Upanisadic age is only 
a shift of emphasis. The seers of the Samhita age, although 
they are seemingly worshippers of various deities, they had 
also a sense of unity behind all divinities." (pp.4-5) 11 And 
this is how the Brahmanas proclaim the supremacy of Visnu. 
It is well known that for the seers of the Brahmanas, Yajha 
or Sacrifice was the all-in-all. And by identifying Visnu with 
Yajha they admit the over-all supremacy of Visnu. 12 
A.B. Keith rightly observes : 


11. Dr. A.S.Tiwari, Madhva and the Veda - A Study of Dvaita 

interpretation of Vedic Myth f Ritual And Philosophy Ph.D. Thesis 
approved by the University of Poona, 1976. 

12. mil H farojs I 9TrTWT, I.i.l. flcrf ^TT8 I I 

—’TtaUsTT .2.1.12. 

Cf. qiit faojS STXFftrTi I I OT VI. 16. 
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it, "hi this account (of the Satapatha) is to be seen the 
most inftrtfttant factor in the elevation of Visnu to his rank of 
a most high god, his constant identification with the sacrifice. 
The precise train of thought by which this identification was 
reached cannot be reconstructed with certainty : it is not to 
be supposed that Visnu's importance is accidental, or due 
merely to this identification : he must have been a great god 
both for the people and priests before he was given the 
Sithilitude to the sacrifice, the greatest of all things in the 
$$timation of the priesthood, but his identification 
Undoubtedly aided in the increase of that greatness, and made 
ft permanent and abiding." 13 

? When we come to the Upanisads, following the Vedas 
they too proclaim the parama-pada of Visnu. As an example 
the following declaration of the Katha Upanisad can be 
cited. 

? R TOTT I I 

TOJ fcf?TH«rpf *T«lfrr 9jf«To I 

h *io r K§ i 

'f lt5S=RS TTTTOtfrT ^ TOT I I 

TO qt I 

TOTOJ TO HFPf TO I I 

WS TO I 

3ww to ttt to i i 

r^TS 5St55r*TT ^ I 

^rcf?rfiTs I I (ifi.7-12) 


13. Op.cit., pp. 110-111. 
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(One who is devoid of proper knowledge, having an 
uncontrolled mind and is ever impure (in conduct) does not 
attain that abode (of Visnu); he obtains only this 
transmigratory existence (of birth and death). But he who has 
the proper knowledge, full control over the mind and is ever 
pure (in conduct) certainly attains that abode (of Visnu) from 
where there is no return (to this mundane existence). He who 
has proper knowledge as his charioteer and has the 
controlled mind as the rein, reaches the other end of the path 
(of his life) and that is the supreme abode of Visnu. The 
objects are superior to the senses; the mind is superior to the 
objects, the intellect is superior to the mind; the great soul 
is superior to the intellect ; the unmanifested Principle is.I 
superior to the soul and Purusa (Visnu) is superior to the - 
unmanifested Principle. There is nothing superior to Purusa 
(Visnu). He is the highest, the supreme goal. That Visnu is ; 
hidden in all beings. He exists unrevealed. But by His grace 
He is perceived by those who can see the subtle with their ! 
minute.and sharpened intellect.) ( 

Thus one can note that the supreme Vedic God is 
Visnu alone and Madhvacarya was quite right when he 
identified Brahman with Visnu. 

Further there is an interesting incident narrated in the 
Narada Pur ana.'* It states that in the Krtayuga, which is 
considered to be the period during which human society was 
in its most ideal state-socially, economically, religiously, 
ethically, politically and so on, all were always devoted to ; 
Narayana or Visnu. 

14. ^er<w«ni*«raT wrrcraqjRis i 11 £ 

yfjfer * m i fawTStj ^ I i jnsFmJ 

«firat Ito sj?ns HTitjuddRis i rm Hmqwmrhtrmnmi? 11 J| 

5TTT?grFT, 1.41.7-MI 
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Moreover it has been rightly pointed out by 
Dr.A.S.Tiwari: "One feels more convinced of this fact when 
one finds that the original love and passion of Visnu for his 
subjects and devotees is the same throughout the post-Vedic 
literature, inclusive of Puranas. Thus for the welfare of his 
i• subjects, he takes three giant steps(/?. V. 1.155.6) which idea 
is further developed into the famous Puranic episode of 
Vamana-avatara. 15 It is the constant longing of a devotee to 
see the third and highest step of Visnu where reside honey 
and heavenly pleasures. 16 The same idea is echoed in the 
Katha Uparti sad} 1 Thus, the paramapada 'the highest step' 
of Visnu had been from very early times the object of the 
devotees' meditation and paved the way for Visnu's eminence 
' in the mediaeval age whose philosophers were considerably 
influenced by the spiritual aspect of the highest step. 18 In the 
Mahabharata 12.328 37.38, 19 we come accross references 
• which clearly indicate the all-pervasive character of Visnu 
which was adored so characteristically in the Veda and 


15. H.H.wilson, The Rgveda (Transl). Bangalore, Vol 1.1946, 

pp.234-35. "There can be no doubt the expression was originally 
allegorical and it served as the ground work of the Puranik fiction 
of Vwnana or dwarf Avaiara." 

16. R. P.1.22.20: WT VS WZ <19^ I I 

AK.I.154.5 : TOT WS | 3WTO H 

% ci^pfqr P)uj?I§ ^ | | 

17. AT. (/.III.7 : PlsIlWfMy JRS I MKHIlilid di^llS 

tnr ^ I l 

18. J.Gonda, Aspects of Early Visnuism, 1954, p.66 : "According to the 
philosophers of latter period God (Visnu) pervades ( vyapnoti ) the 
spiritual and non-spiritual entities of this world being their ruler.” 

19. gift ^nrcT I suhi *1 ’tru w 11 

drfmjdfHpiVi?/ tUM I tbH u IIUI^ PfOjfelPraferTS I I 
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commanded the same reputation in the Epic period also. The 
Brahmavaivarta-purina 2.10 20 also glorified the highest 
step of Visnu and it is mentioned that the aspirant earnestly 
sought reaching up to it. Thus, we see that the concept of all- 
pervasiveness is inseparable from Visnu’s personality and it 
has been an aspect of great importance in making Him the 
paramount deity of mediaeval Bhakti age when the parama- 
pada of Visnu began to be regarded as the great solace for 
the devout heart." 21 

All this is sufficient to prove the fact that Visnu by His 
very nature commands thejiighest place and universal, 
reverence and devotion from every objective thinker and 
seeker of final emancipation. And a thorough study of the 
contribution of Madhvacarya to Indian Philosophy reveals 
clearly that he was an objective thinker par excellance. This 
is evidenced in his declaration. 




20. cBfacRJri qfrfiRT tJTTrT I ORAlrfH rtf^nts <IT*T ^ I I 

21. Op.cit pp.30-32. 



CHAPTER II 


MADHVACARYA' S INTERPRETATION OF THE 
ISAVASYOPANISAD 


i. Upanisads and Their Importance 

In world literature the Upanisads have been 
considered to be unique and inspiring. "The Upanisads are 
unique in the sacred literature of the world. They stand alone 
as beacon-lights on a mountain peak, showing how high man 
may climb, how much of the light of the self may shine out 
through the vessel of clay, how truly God may speak through 
man." 1 


The Upanisads are the fountain-heads of Indian 
Philosophical Thought and also of Indian culture. They have 
influenced the Indian thought-currents throughout several 
centuries. Prof. Deussen in his well known work "Philosophy 
of the Upanisads" estimates that the Upanisads have an 
inestimable value for the whole race of mankind. The delight 
which Schopenhauer, the great German philosopher, derived 
on reading the Upanisads has been expressed by him in the 
oft-quoted passage :"In the whole world there is no study, so 
beneficial and so elevating as that of the Upanisads. It has 
been the solace of my life, it will be the solace of my death." 

Swami Vivekananda was very much influenced and 
inspired by the teachings of the Upanisads. In one of his 


1. Annie Besant, The Wisdom of Upanisads. Theosophical Publishing 
House, Madras, 1925, Foreword. 
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speeches, he exhorts Indians to study the Upanisads : "Let 
me tell you, we want strength, and the Upanisads are a great 
source of strength. Therein lies power to invigorate the 
whole world. They call with trumpet voice upon the 
weak,miserable, the downtrodden of all races,all creeds and 
sects, to stand on their feet and be free; freedom, physical 
freedom, mental freedom and spiritual freedom are the 
watch-words of the Upanisads. The truths of the Upanisads 
are before you, take them up, live unto them and the 
salvation of India will be at hand." 

Even many Western scholars and philosophers have 
been impressed by the study of the Upanisads. Schopenhauer 
has been already mentioned above. " The American savant 
Thoreau exhorted his countrymen not to read the New York 
Times, but to read the Eternities, meaning the Upanisads. 
The Spanish writer J.Mascaro described the Upanisads as 
the'Himalayas of the Soul'. Just as that great mountain height 
determines the climate, the rain fall and the physical features 
of the peninsula, so do these heights of light and wisdom 
determine the scope and the quality of the spiritual life of the 
race that inhabits it. Max Muller describes them as the light 
of the morning, like the pure air of the mountains, so simple 
and so true if once understood." 2 

"John Eglinton in his memoir A.E. has a passage 
which describes influence of the Upanisads and Gita : 
"Goethe, Wordsworth, Emerson and Thoreau among 
moderns have something of this vitality and wisdom, but we 
can find all they have said and much more in the grand sacred 
books of the East. The Bhagavad Gita and the Upanisads 
contain such godlike fulness of wisdom on all things that I 

2. P. Nagaraja Rao, Introduction to Vedanta, Bharatiya Vidya Bhavan, 
Bombay, 1966, P.46. 
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feel the authors must have looked with calm remembrance 
back through a thousand passionate lives, full of feverish 
strife for and with shadows, ere they could have written with 
such certainty of things which the soul feels to be true ." 3 Sir 
John Woodroffe lays down the study of the Upanisads for the 
present generation to get rid of the prevailing degeneration: 
"The age which produced the ritualism of the Brahmanas and 
the sublime teaching of the Upanisads was an age superior to 
the present in which so called civilized man has scarcely time 
to say his daily prayers and the soul seems to be irretrievably 
world-bound. This degeneration from the conditions of the 
glorious Vaidik ages is the fruit of racial Karma. The 
Brahamavidya of the Upanisads has,however,permeated 
every section of Hindu society in varying degrees and given it 
a culture which even in the present day of its degeneration 
sustains the individuality of the race ." 4 

It is rightly observed that the Upanisads are eternal 
and are capable to inspire all generations seeking bliss here 
and hereafter: "The Upanisads like all great classics,have the 
power of self-renewal.They are neither old nor new.They are 
etemal.They are ageless.They are modem and topical in a 
sense.They have a message for all ages and specially for our 
own. ’Modernity is not a question of date but of 
outlook'.When we read and ponder over the passages in the 
Upanisads they re-emerge in answer to our present 
problems.They have the power to produce from age to age 
the necessary corrective of men's sense of values and conduct 
of life, by creating the spiritual ideal which gives them the 
vision ofTruth ." 5 


3. Ibid. P.78. 

4. Isopanisad, Ganesh and Co. Madras, 1971, Pp.9-10. 

5. P. Nagaraja Rao, Op. cit. y P.47. 
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The importance of the Upanisads has been highlighted 
in other manners also : "They attempt to answer the most 
important questions raised in the Vedic hymns regarding the 
origin of the world, the nature of the Supreme Being and Its 
relation to the human soul. In them a systematic attempt is 
made to understand the true nature of the Supreme Brahma 
and the manner in which He manifests Himself in the world. 
Thus we see that the Upanisad is really the theosophy of the 
Vedas. It is the most important division of the Vedic 
literature and is the most interesting within the whole range 
of Sanskrit literature. It represents Jflanakanda or gives 
preference to knowledge and diregards Karmakanda or the 
ritual portion, represented by the Brahmanas of the Vedas. 
The end of both the paths, Jflana and Karma is the same, 
namely, final liberation and the cessation of future births. In 
the Brahmanas we find an advocacy of the rituals and 
ceremonials for the attainment of liberation, whereas the 
Rishis of the Upanisads held and proved that it is by 
knowledge of the Supreme Brahma, it is by meditation of His 
true form, and it is by a concentration of mind that the true 
liberation can be obtained. The Upanisads thus form the great 
reservoir of all the grand philosophical systems of India and 
the first key to the true conception of God and His manifold 
attributes. They will as Professor Max Muller rightly 
observes, "maintain a place in the literature of the world, 
among the most astonishing productions of the human mind 
in any age and in any country ." 6 

In the words of Monier Williams, "these Upanisads do 
in fact lie at the root of what may be called the philosophical 
side of Hinduism. Not only are they as much Sruti, or 


6. Upanishads , Published by The Society For the Resuscitation of 
Indian Literature, Calcutta, 1911, Pp.iii-iv. 
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revelation, as the Mantra and Brahmana, but they are 
practically only Veda of all thoughtful Hindus in the present 
day ." 7 And Edward Gough observes : "The Upanisads are an 
index to the intellectual peculiarities of the Indian character. 
The thoughts they express are the ideas that prevail 
throughout all subsequent Indian literature, much of which 
will be fully comprehensible to those only who carry with 
them a knowledge of these ideas to its perusal. A study of 
the Upanisads is the starting point in any intelligent study of 
Indain Philosophy. As regards religion, the philosophy of the 
Upanisads is the ground work of the various forms of 
Hinduism, and the Upanisads have been justly characterised 
by Goldstucker " as the basis of the enlightened faith of 
India ." 8 

Dr. B.N.K.Sharma has traced the advancement of 
thought from the Vedas and Brahmanas to the Upanisads as 
regards the conception of future life : "We find in the 
Upanisads a steady advance on the Vedic and Brahmana 
conception of future life. While the Brahmanas allowed for 
future life only in the next world, the Upanisads extended it 
to this world also. While the Mantras merely sang the glories 
of the gods and the Brahmanas elaborated the sacrifices 
whereby to please them, and the Aranyakas meditated on 
their deeper significance, the Upanisads turned attention to 
the actual problems of religion and philosophy and questions 
of the inter-relation of the data of life here with the life 
beyond, the nature and limitations of personality of the 
ultimate destiny of man, his relation to the world of 
experience, the status of gods and the necessity for assuming 
Transcendental Principle underlying all phenomena and its 
relationships to the embodied spirit ." 9 

7. Indian Wisdom, Cosmo Publications, New Delhi, 1978, P.33. 

8. The Philosopy of the Upanisads, Cosmo Publications, New Delhi, 
1979, P.vi. 

9. History of the Dvaita School of Vedanta and Its Literature, Motilal 
Banarsidass, Delhi, 1981, P.20. 



22 


Madhvacarya's Contribution to Indian Thought 


In fine it is well said,"The Upanisads by virtue of 
sublimity of thought, deep philosophical inspiration and 
profound teachings have become the most treasured 
possession of India,and their importance is still being felt in 
India and abroad ." 10 


ii. The Isavasyopanisad or Isopanisad 


Wlft 

^ | |- 





The Isavasyopanisad or isopanisad is the most 
aphoristic and popular Upanisad. Though it is quite brief~it 
contains only eighteen stanzas-- it lays down the ethical and 
metaphysical truths in a unique form. International Society 
For Krishna Consciousness founded by His Divine Grace 
A.C. Bhaktivedanta Swami Prabhupada 11 calls these 
eighteen stanzas as "Eighteen Age-old Secrets of Inner 
Peace and Fulfilment," and "The knowledge that Brings one 
nearer to the Supreme Personality of Godhead, Krishna." As 
His Holiness Sri Vidyamanyatlrtha Swamiji asserts in the 
Sanskrit quotation given above , 12 the isavasyopanisad is so 
brief that its reading can be finished in five minutes; but it 
contains in a miniature form the entire Vedic lore, as Lord 
Krsna’s mouth revealed the entire Universe when He opened 
it before His mother! 


10. Bhattacharya, Sanskrit Culture in Changing World. Good 
Companions, Baroda, 1950, Pp.23-24, 

11. Sri Isopanisad , The Bhaktivedanta Book Trust, Bombay, 

Ninth Printing, 1974. 

12. Dr. K.B. Archak, Sankara and Madhva on the Isavasya Upanisad 
Vanavasi Rama Mandir, Dharwad, 1981, P.iii. 
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The Isavasyopanisad is the only Upanisad which is a 
part of the Samhita -portion of the Vedic literature, whereas 
other Upanisads are parts of the several Brahmanas. It 
constitutes the fortieth chapter of the Vajasaneyi Samhita or 
the Sukla (White) Yajurveda. Hence it is called 
'Samhitopanisad. As the Samhita -portion is earlier, the 
isavasyopanisad has been placed as the earliest Upanisad : 
"If the mantra portions are older than the Brahmanas, and 
they must be so, as the text is always older than commentary, 
then there can be no doubt that this Upanisad is older than 
the Bihadaranyaka which, according to some, is the oldest of 
all. Many mantras of this Upanisad are to be found in the 
Bihadaranyaka. Thus, the traditional order of the Upanisads 
with the Isavasya as the first, has an historical foundation ." 13 

The merits of the Isavasyopanisad have been lauded 
by many a scholar: "The Isavasyopanisad holds an invitation 
to Infinite living by unravelling the nature of Infinite Being 
and by prescribing a way which each little being, however 
small it may be and 'finite' we may call, can pass beyond the 
limits of his/its moral life to the bliss of infinite immortal 
life ." 14 "The Isavasyopanisad is at once exoteric as it 
attempts a synthesis of the practical values of life and 

13. B.D. Basu, The Sacred Books of the Hindus Vol.l, Allahabad, 
Introduction, P.ii. 

Contrast : (1) “Though forming the last chapter of the 
Vajasaneyi Samhita, it belongs to a rather late period.” A.A. 
Macdonell, A History of Sanskrit Literature , Munshiram Manoharlal, 
New Delhi, 1972, P.240. (2) “The Isa Upanisad has succeeded in 
obtaining entry as a book (xi) of the Vajasaneyi Samhita, with which it 
has nothing really to do, and which has been much added to in the 
course of time” - A.B. Keith, The Religion and Philosophy of the Veda 
and Upanisads , Harvard Oriental Series, Vol.32, 1925, pp.499-500. 

14. Dr. K.B. Ramakrishnarao, The Isavasyopanisad. An article in 
Mysore University Journal, Section A-Arts, March-Sept. 1977. 
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esoteric as it reveals the highest goal of life in the best 
possible way ." 15 "It affords an excellent survey of the 
fundamental doctrines of the Vedanta philosophy ." 16 Jaya 
Chamaraja Wadiyar has highlighted the noble teaching of the 
Isavasyopanisad : "There is no doubt whatever that to those 
who do believe in religion, there is no getting away from the 
fact that it implies belief in God, as well as the acceptance of 
the supernatural element. By supernatural I do not mean 
something that cannot be understood or grasped but 
something which stands out like a tall pinnacle, a light, far 
and above everything else, mysterious,awesome and 
ominipotent. It means that the person who has a living faith 
like this finds it reflected in the discipline of his own life 
leading to the assimilation of the light of his soul. This idea is 
indicated to us in the first few lines of the Isavasya Upanisad. 
The message of the Upanisad may be briefly summarized : 
The whole world is encased by the living presence of Isa, the 
ruler of the Universe. By coveting not that which belongs to 
others and by giving up greed and performing action without 
desires, man should desire to live for a hundred years. Here 
the stress is laid on disinterested action and the acceptance of 
the universe as His (God's) manifestation. Such is the noble 
view expounded by our scriptures ." 17 

The Isavasyopanisad contains eighteen stanzas; the 
great epic Mahabharata has eighteen books and the 
Bhagavadglta has so many chapters. This sameness of 
number eighteen has been considered to be meaningful by 
B.D. Basu. He remarks: "the number eighteen is a suggestive 
figure—the Mahabharata has eighteen books; the Gita has 

15. Dr. K.B. Archak, Op. c/7., p.l. 

16. A.A. Macdonell, Op. cit ., p.240. 

17. Atman and Brahman in Vedic Religion , Bharatiya Vidya Bhavan, 
Bombay, 1971, Pp.8-9. 
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eighteen chapters; and this first in the series of the Upanisads 
has eighteen verses. Is there any coincidence? Ranga- 
Ramanuja answers the question by saying that the whole of 
Gita is the expansion of these eighteen verses. We say yes, 
not only the Gita but the whole of the Mahabharata is based 
upon these eighteen verses. The number is mystic, and 
whenever employed in any sacred book indicates that there is 
a hidden meaning underlying the apparent one, and that the 
reader should pause, reflect and meditate till he has reached 
the hidden sense. For, it is thus that his intuition can be 
brought into play .” 18 “On this ground, it may be said that this 
Upanisad as it reveals an integrated synthesis of the paths 
leading to A loksa, can be considered an aphoristic summary 
of the whole Upanisadic philosophy. Hence, the 
Isdvasyopanisad though the shortest is called as the first and 
the oldest of all the Upanisads, and it occupies a unique place 
in the history of Indian spiritual and philosophical 
literature .” 19 

That the universal purpose of bringing about peace in 
the world can be achieved by a study of the Isdvasyopanisad 
has been emphatically declared by His Divine Grace A.C. 
Bhaktivedanta Swami Prabhupada : “In modern society 
there is always a great quarrel between the laborers and the 
capitalists. This quarrel has taken an international shape, and 
world is endangered. Men face one another in enmity and 
snarl just like cats and dogs. Sri Isopanisad cannot give 
advice to the cats and dogs, but it can deliver the message of 
Godhead to mdn through the bonafide dcaryas (holy 
teachers). The human race should take the Vedic wisdom of 
Isopanisad and not quarrel over material possessions. One 


18. B.D. Basu, Op . cit ., Vol.XXII, part I, Introd., P.i. 

19. Dr. K.B. Archak, Op. cit., P.7. 
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must be satisfied by whatever privileges are given to him by 
the mercy of the Lord. There can be no peace if the 
communists or capitalists or any other party claims 
proprietorship over the resources of nature, which are 
entirely the property of the Lord. The capitalists cannot curb 
the communists simply by political maneuvering, nor can the 
communists defeat the capitalists simply by fighting for 
stolen bread. If they do not recognize the proprietorship of 
the Supreme Personality of Godhead, all the property which 
they claim to be their own is stolen. Consequently they will 
be liable to punishment by the laws of nature. Nuclear bombs 
are in the hands of both communists and capitalists and if 
both do not recognize the proprietorship of the Supreme 
Lord, it is certain that these bombs will ultimately ruin both 
parties. Thus in order to save themselves and bring peace to 
the world, both parties must follow the instructions of Sri 
Isopanisad.” 20 The inspiration derived by Mahatma Gandhiji 
from the knowledge of the first mantra of fsavasyopartisad is 
certainly commendable. During 1937, while writing on 
Hinduism, in his 'Harijari (Weekly), he declared: 

“But I have fixed upon one mantra as containing the 
whole essence of Hinduism. Many of you, I think know the 
Ishopanishad (I read it years ago with translation and 
commentary. I learnt by heart in Yaravada Jail.) I have now 
come to the final conclusion that if all the Upanisads and all 
the other scriptures happened all of a sudden to be reduced to 
ashes and if only the first verse in the Ishopanishad were left 
in tact in the memory of the Hindus, Hinduism would live for 
ever. Remember that one verse of the Ishopanishad first and 
then all about the other scriptures. Peace on earth and good 
will among mankind needs nothing more nor less than an 


20. Op . c/7., Pp.7-8. 
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acceptance of the truth underlying the mantra which is no 
abstruse formula, no exclusive cradle doctrine, but a 
universal law. 

“And without fear of contradiction, I am here to say 

that every believer in this verse is wholly a Hindu.I know 

no other road or better road to happiness than is contained in 
this first mantra of Ishopanishad. The 1st mantra describes 
God as the Creator, the Ruler and the Lord. The seer to 
whom this mantra or verse was revealed was not satisfied 
with the very frequent statement that God was to be found 
everywhere. 

“Since God pervades everything, nothing belongs to 
you, not even your own body. God is the undisputed, 
unchallengeable master of everything you possess. If it is 
universal brotherhood—not only brotherhood of all human 
beings, but of all living things — I find it in this mantra. It is 
unshakable faith in the Lord and Master and all the adjectives 
you can think of-1 find it in this mantra. If it is the idea of 
complete surrender to God and of the faith that He will 
supply all that I need, then again I say 1 find it in this mantra. 
Since He pervades every fibre of my being and of all of you, I 
derive from it the doctrine of the equality of all creatures on 
earth and it should satisfy the cravings of all philosophical 
communists. This mantra tells me that I cannot hold as mine 
anything that belongs to God and that, if my life and that of 
all who believe in this mantra has to be a life of perfect 
dedication, it follows that it will have to be a life of continual 
service of fellow creatures.” 
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iii. The Interpretations of the Isavasyopanisad 

It is rightly believed that the sacred knowledge cannot 
be acquired by a direct access to the sacred literature like 
Vedas and Upanisads. One has to take the help of a Guru or a 
preceptor to know fully its hidden meaning or to ‘read it 
between the lines!. Fortunately now there is a huge mass of 
commentaries written by revered acaryas like Sankara, 
Madhva and their followers. But the bewildering aspect 
regarding this vast literature is that because of different 
interpretations, rather than revealing clearly the hidden 
meaning of the isopanisad, it confounds a serious aspirant of 
knowledge. In this connection, it is noted that there is a 
general belief among scholars both in the East and the West, 
that the interpretation of the Upanisads as given by Sankara 
should be accepted as faithful to the intention of the seers of 
the Upanisads. As Edward Gough believes, “the greatest of 
the expositors of the philosophy of the Upanisads is Sankara 
or Sankaracharya... The teaching of Sankara himself is the 
natural and legitimate interpretation of the doctrines of the 
Upanisads.” 21 Prof. Hiriyanna, while rendering the 
Isopanisad into English faithfully follows Sankara and 
advises “in commenting on this Upanisad Sri Sankaracarya; 
now and again touches on the following point which is of 
much importance in understanding his view aright.” 22 

But many have expressed their dissent to this 
observation. The following observation of A.B. Keith, even 
though a lengthy one, can be read with interest in this regard: 

21. Op. c/7., p.vii. 

22. Isavasyopanisad , Kavyalaya Publishers, Mysore, 1972, 

Introd., p.vii. 
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“It was attempted by the great philosopher Sankara to 
find in the Upanisads the expression of a single simple 
doctrine, carried out consistently through all, and in his 
commentary on the Vadanta as set out in the Brahma Sutra of 
Badarayana it is his object to interpret that Sutra and to bring 
out at the same time the doctrines of the Upanisads, the 
whole forming a great system of philosophy in which no 
contradictions should exist. The plan adopted by the 
philosopher for this purpose was simple: he found in the 
Upanisads the principle that knowledge was of two kinds, 
wholly different. On the one hand the higher knowledge 
recognized the existence of absolutely real, nothing save the 
Brahman or the Atman, the one unity, which was at once real, 
thought, and bliss. The force of these terms must be 
understood in a special sense: reality is not something 
outside the Brahman: no predication is possible of the 
Brahman, for predication involves diversity and in the 
Brahman there is no diversity. Thought or consciousness, 
which is not an attribute of, but the essence of the Brahman, 

does not mean actual activity;.it is consciousness without 

any object or subject, and therefore differs so entirely from 
the very nature of consciousness as not in our view to 
deserve the name at all. The bliss also is that of being which 
has no consciousness of any kind and no feeling, and 
therefore is merely a metaphorical expression. This single 
thing is all that the world really is, the one Brahman which is 
the Atman. All the multiplicity of phenomena is unreal: the 
saving truth which redeems the individual from the constant 
stream of births is the recognition of this fact, that he himself 
is really the one Atman, not related as part to it, but solely 
and absolutely it. In the expression That thou art’, which is 
enunciated in the Upanisads, is set out the fundamental fact 
of all existence, the indivisible unity. 
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“The apparent multiplicity of the universe and the 
empirical knowledge of man is not in the view of Sankara to 
be denied for a moment. Sankara wages war both against the 
idealistic school of Buddhism, which denies that there is any 
real distinction between dreams and waking reality, and the 
nihilistic school, which asserts that all is mere void. Existence 
is not momentary at all: it has a substantiality and is real, but 
only from the point of view of the lower knowledge. The 
Atman in itself has allied with it a power, Maya illusion, 
which limits it : the limitation is not indeed real, for that 
would hopelessly violate the essential doctrine of Sankara 
which denies any dualism whatever; but from the point of 
view of the lower knowledge that illusion exists, and through 
that illusion exjsts all that there is in the universe as known to 
us. Thus, there is roomior a great god, the Hiranyagarbha of 
the Veda, who occupies the position of a demiourgos, 
inasmuch as he is the Atman, when it is obscured by illusion, 
and there is afforded an explanation for the seeming 
multiplicity of souls, for the unending stream of life, for the 
world of living creatures and inanimate nature. All indeed is 
an illusion, but it has within that fundamental fact all the 
appearance of reality.’ 

“It will be seen at once that in this doctrine Sankara 
has a powerful weapon, with which to explain the whole of 
the system of the Upanisads as the product of a single 
philosophical impulse. Nevertheless, the attempt is 
undoubtedly merely a clever tour de force without final' 
validity, and its ingenuity is as great but no greater than its 
improbability. That this is the case could be easily proved by 
the examination of the Upanisads in detail, but it is sufficient 
to state that the Brahma Sutra itself did not take the view 
adopted by Sankara: it is now certain, thanks to the efforts of 
Thibaut, Sukhtankar, and Jacobi, among others, that the real 
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view taken by Badarayana was more akin to, though not 
identical with, that taken by the commentary of Ramanuja, 
whose work dates some two centuries after Sankara. The 
view of that scholar was that the explanation of the world and 
of the individual souls as mere products of illusion, 
enveloping the nature of the Brahman, was wholly wrong : 
on the contrary the two elements, the world and the 
individual souls, had a definite entity of their own, which was 
perfectly real, even if they were only parts of and therefore, 
much inferior in order of rank to, the Brahman, who is 
conceived no longer as mere impersonality but as personal 
being. The views of Ramanuja are in many points difficult to 
formulate with precision: there is vagueness regarding the 
position of the individual soul, the world and the divinity, 
which is probably unavoidable, but certainly undeniable. But 
at any rate the system of pure idealism of the most abstract 
kind, which Sankara put forward, is confronted with a system 
which is pantheistic, for the individual souls and the world 
are in some sense part of deity, but which has also a strong 
theistic element in the fact that the individual souls, even 
when they become free from transmigration through the 
influence of their devotion to the lord and his compassion for 
them, are deemed still to retain a separate existence and not 
be merged in the deity. As in the case of all Indian thinkers, 
the tendency of Ramanuja is to be hazy regarding the nature 
of the deity, and the part played in that nature by 
consciousness, which, as we have seen, for Sankara 
disappears into a meaningless abstraction, but the individual 
soul seems, contrary to the clear tendency of the Upanisads, 
and of the epic Samkhya-Yoga, to retain in its final form of 
existence some kind of consciousness which is consistent 
with its enjoyment of the most perfect bliss.” 23 


23. A.B. Keith, Op. cit., Pp.507-509. 
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Dr. P. Nagaraja Rao opines: “But our modern 
scholars have differed from Sankara in their interpretation of 
the Upanisads. They all hold to monism but are not 
reconciled to the view that the world is an illusion. They have 
interpreted the nature of Brahman in a different manner. They 
declare that the Infinite does not exclude the finite. The 
universe is rooted in It. The Infinite is the Real of the Real. It 
is in all. All this is Brahman. The world is the moving image 
of eternity..... The logical difficulties of synthesising 
contradictions made Sankara describe the Infinite as devoid 
of any determination or action. Modern commentators 
declare that there is a special logic of the Infinite. In the 
words of Aurobindo “the logic of the Infinite is the magic of 
the finite”.... The Infinte is immanent as well as 

transcendent.Activity is attributed to the Infinite as 

entering the souls and things of men...The individual soul is 
represented as a friend of the Infinite. He is to dedicate 

himself to the Lord.Dr. Radhakrishnan has done a great 

deal in establishing the positive interpretation of the nature of 
the Infinite in the Upanisads.... The positive view of the 
Infinite and the view that the world is not an illusion is 
supported by scholars like Dr. Bhandarkar and Hopkins. Dr. 
Bhandarkar writes that “the opinion expressed by some 
eminent scholars that the burden of the Upanisadic teaching 
is the illusive character of the world and the reality of one 
soul only is manifestly wrong, and I may even say, is 
indicative of an uncritical judgment.” Prof. Hopkins puts the 
question and answers it; “Is there anything in the early 
Upanisads to show that the authors believed in the-objective 
world being an illusion? The answer is nothing at all.” 24 


24. Op. cit., Pp.85-87. 
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Restricting our discussion to the interpretation of the 
Isav asyopan i sad as given by Sankara, some of the modem 
scholars who have gone into the details, have, on more than 
one occasion, disapproved his interpretation. Aurobindo 
observes: “He (Sankara) interprets karmani in the first line 
(2nd mantra) in the sense of Vedic sacrifices.... The whole 
expression and construction in this rendering, becomes 
forced and unnatural.” 25 Principal M.R.Desai in his study 
'The Isa Upanishad ” 26 has found fault with Sankara’s 
interpretation of several mantras: “Sankara’s is obviously a 
one-sided stand and secondly he has done a lot of mangling 
and twisting of the meaning.” (p.41) “Sankaracarya again is 
very unnatural and clumsy in his interpretation.” (p.48) “The 
word 'nama therefore he summarily disposes off as an 
unmeaning interpolation. Really, a dictatorial way of 
liquidating the unwanted”! (p.49). “He takes sah ’ as the 
pronoun of the Atman (soul); and takes all the eleven words 
from 'Paryagat ’ to 'Svayambhu’ as adjective of the soul. But 
neither grammar nor sequence justifies this.” (p.65) “He 
dictates to treat these neuter nouns as masculines. This 
change of the gender, is made with no apologies.” (p.66) “He 
dictates sambhuti to be taken as asambhuti. This stand goes 
against all logic. His wriggling out is audacious and absurd. 
Mr. Rajwade has rightly observed in Marathi (on page 637) 
that by this wonder logic any word can mean anything, 
without any difficulty.” (p.96) R.C.S. Bhatia opines: “It 
hardly needs to be argued that Sankara inflicts his own ideas, 
theories and bias on the Upanisad.” 27 

25. Eight Upanisads Shri Aurobindo Ashrama, Pondichery, 1963, P.5. 

26. Sushila Prakashana, Kolhapur, 1970. 

27. Ishvasyopanisad - A New Interpretation, JGJRI, Allahabad, 
Vol.XVlII, 1961-62, P.105. 
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On the other hand, we note that Madhvacarya's 
interpretation has been expressly approved at many places. 
On Madhvacaryas’s interpretation of ‘Tena tyaktena ’ in the 
first mantra, Swami Chinmayananda remarks : “We are 
indebted to Sri Madhvacharya for the beautiful new meaning 
to this portion of the mantra. Tena’ means also ‘by Him’, 
who has been indicated already as Isa, the Lord in the first 
line.” 28 R.C.Vidyarthi follows Madhvacarya: “Enjoy what he 
has given and do not desire the wealth of others.” 29 
“Regarding the meaning of Bhunjithah, Sankara’s 
interpretation ‘to protect’ is not at all in consonance with the 
mantra and not accepted by modern scholars too. Mostly, all 
modern scholars like R.H. Griffith, Mrs. Chitra Devi, M.R. 
Desai, Hume, Aurobindo, Max Muller among others have 
taken it to mean ‘to enjoy’. Thus, it is evident that Madhva's 
interpretation is at the head of the interpretations of modem 
scholars.” 30 “Madhva’s view of Vidya and Avidya is also 
conveyed by the Brahmasutra (IV.i, 3).” 31 B.D. Basu 
commends Madhvacarya’s interpretation of mantras 9-11: 
“Madhva enunciates the great altruistic doctrine, so 
gloriously illustrated in the lives of all great teachers that 
great responsibility rests with him who knows. He is bound 
to teach others in order to dispel the ignorance of the world; 
otherwise his lot is even worse than those of the ignorant.” 32 
“Madhva’s interpretation is interesting. They are called 
asuras or miserable for they do not (a) enjoy happiness 
(su+ar) and suffer great pains.” 33 And on the interpretation 


28. Jshavasyopanishad , Chinmaya Publication Trust, Madras, 

1977, p. 79. 

29. Prasthartik Trayi or Three-fold Vedanta . Gita Bhavan, Agra, p.19. 

30. Dr. K.B. Archak, Op. cit ., pp.30-31. 

31. Ibid., P.121, fii. 24 (b). 

32. Op. cit., Vol. I, Introd.iii. 

33. Dr. Sitanath Goswami, fsopanisad , Published by P. Bhattacharjee, 
Calcutta, III Edn., p.40. 
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of Asmi in mantra 16, Basu remarks: “Thus among the 
Israels also both these names were well-known: God is called 
‘I AM’ or Ahmir of the Parsis and Asmi of Madhva; and also 
‘I am that I AM’ the same, word for word as ‘Ahmi yad 
Ahmi’ of the Parsis, and ‘ So' ham Asmi ’ of Madhva. Another 
point which Madhva clearly brings out is the indwelling of 
the Lord in Asu. Now Asu is a word derived ‘from ‘ as ’ ‘to be’ 
‘to breathe’. Asu means life or Prana. It is the First Begotten 
of God, the Spi/it. The God dwelling in Asu is called Asura 
(or Ahura of the Parsis)- the active Saguna Brahman. This 
Asu or Prana is the Christ-principal of the Gnostics. These 
strange coincidences cannot all be accidental. They prove 
that all prophets whether Zarathushtra or Moses or Madhva, 
were messengers of the Great White Lodge: and so naturally 
taught the same doctrine.” 34 Any reader of His Divine Grace 
A.C. Bhaktivedanta Swami Prabhupada’s ‘ Sri Isopanisad' 
will become convinced that His Divine Grace has been 
considerably influenced by Madhvacarya in his discourse on 
the Upanisad. 

Dr. K.B. Archak who undertook a comparative and 
critical study of the interpretations of Sankara and Madhva, 
of the Isopanisad concludes: “From an impartial study of the 
two chief commentators on the Upanisad, Sankara and 
Madhva, one cannot but come to the conclusion that apart 
from the so-called die-hardness of schools of thought, 
Madhva’s interpretations have an amazing consistency and 
convincingness. He does not at all labour to refute Sankara. 
Sankara stands discredited by his own inconsistencies and 
self-contradictions and constant betrayal of the text on which 

he is commenting.Madhva unwaveringly pierces through 

the difficult passages of the text and weaves a perfect pattern 


34. Op. cil., Vol.I, Introd., Pp.ii-iii. 
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of meaning which beautifully preserves the dignity and 
grandeur of the Upanisadic thought. By his aptness and 
sureness of touch, by his profound insight and extensiveness 
of vision, Madhva makes the beautiful and brief Upanisad 
into a perfect symphony of devotional work conducive to 
right action and contemplation which are but the true 
pointers on the path of salvation.” 35 

All this suffices to convince one and all the need of a 
study of Madhvacarya’s interpretation of the Upanisads to 
know their import. As an aid to such a study here an attempt 
is made to give the interpretation of Madhvacarya of the 
Isopanisad. 

iv. Summary of Madhvacarya's Commentary 

Emperor Svayambhuva Manu had a daughter by 
name Akuti. Lord Visnu incarnated Himself as the son of 
Akuti and had the name Yajfla. Once the Emperor was 
attacked by demons to be devoured. To escape from this 
calamity, he praised his grandson with these mantras and got 
the desired relief. These mantras have come down in the 
form of this Upanisad. 

1. The whole universe is the abode of the Lord. It 
does not have any independent capacity to move. It derives 
all its capacity from the Indwelling Lord. Everything in this 
universe belongs to Him. Hence, whatever has been given by 
Him should be enjoyed; one should not beg any other’s 
wealth. One should be contented with whatever one has been 
granted by Him. 


35. Op. cit., Pp. 173-4. 
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2. One should desire to live for full one hundred years 
by performing one’s ordained duties in this life. Performance 
of duties is a must. It is verily the worship of the Lord. 
Failure to perform one’s duties brings sin. Even an ignorant 
should perform his duties. He incurs sin even if fails to do his 
duties. In the case of the wise, failure to perform the ordained 
duties will diminish their bliss. Hence duty is a must; 
otherwise incur sin. 

3. There are dark regions called ‘ Asuryas ’ which are 
full of intense misery and unhappiness. Those who worship 
the Lord by erroneous or wrong means, or those who turn 
away from the Lord are called ‘ Atma-han ’ or Atma-killers. 
Such persons, as a rule, go to those dark regions. Hence, one 
should always be devoted to the Lord. 

4. The Supreme Lord is One Alone. He is fearless and 
is swifter than even the swiftest mind. Even the gods are 
unable to know Him fully. By His very nature He knows 
everything completely from beginning to end. His powers are 
inconceivable and He is all-pervading. Hence, without 
moving He overtakes the fastest. All the activities of both the 
moving and the unmoving universe are submitted to Him by 
Matarisvan, the principal Vayu. 

5. The universe is always afraid of Him and 
consequently trembles. But He trembles not. He is All- 
pervading; hence. He is both far away and also very near. He 
is the Indweller of all and also He is outside of all. 

6. That devotee who sees all creatures in the Supreme 
Lord, and the Supreme Lord in all creatures becomes quite 
fearless. Hence, he need not guard himself from others. 
Being fearless he is never worried about protecting himself. 
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7. The truth is : “The Supreme Lord is the Indweller 
of all and all exists in the Supreme Lord.” One who knows 
this truth and sees the Supreme Lord in all beings and every 
where can have no delusion, nor any sorrow. He will have 
undiluted bliss. 

8. That devotee who knows this truth attains to the 
Supreme Lord, the Sorrowless, Bodiless, Full, Pure, Sinless 
and Omniscient. The Lord rules over the minds of all beings 
from Brahma downwards. He is the best of all and is never 
dependent upon another. He creates the world under fixed 
rules in beginningless and endless time. He creates this world 
as a reality and it is eternal as a current, even though ever- 
changing. His head, arms, body and feet do all consist of pure 
existence, intelligence and bliss. Such is the Supreme Lord, 
Mahavisnu. He created this beginningless and endless world 
by His mere will. 

9. Those men, who hold Avidya or wrong ideas about 
the Lord and hence worship Him wrongly, fall into regions of 
blinding darkness. And those who have Vidya or know Him 
correctly but do not condemn and correct others holding 
wrong notions, fall certainly into regions of still worse 
darkness. 

10 Wise sages have explained that the fruits achieved 
by Vidya and Avidya are quite different. 

11. Hence, those who know both Vidya and Avidya 
together, i.e. those who know the true form of the Lord, 
worship Him properly and also condemn the wrong- 
worshippers, are truly good men. They by condemning the 
wrong notions and wrong worship, nature of which is grief 
and ignorance, cross over grief and ignorance, and by 
knowing the true nature of the Lord and by worshipping Him 
rightly they attain absolute knowledge and bliss. 
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12-14. Those men who worship the Supreme Lord as 
only Destroyer go to regions of blinding darkness. And those 
who worship Him as Creator alone, go to regions of even 
worse blinding darkness. Therefore, it is essential to know 
Him as always full of all qualities, as the Creator, the 
Destroyer, the Overlord of the entire Universe. This 
knowledge can free a devotee from the bondage of birth and 
death. The knowledge of the Lord as the Destroyer frees the 
devotee from the bonds of the embodied existence and the 
knowledge of Him as the Creator brings him the true 
knowledge and bliss. Hence, one should not know the Lord 
as merely the Destroyer nor as merely the Creator. The Lord 
should be known as full of all auspicious qualities and 
absolutely free from all faults. The devotee should not divide 
or take away any of the Lord’s qualities. He should also 
never imagine that the released souls can ever become equal 
to the Lord. He should also not imagine Brahma and others 
as equal to the Lord. All should realise that there is 
appropriate difference among the released souls from 
Brahma down to human beings. The only means to salvation 
is to know correctly and completely Visnu, the Supreme Lord. 

15. Such a devotee when reaches the state of 
salvation prays to the Lord: “O Full Lord Visnu! Thy form is 
hidden by the glittering golden orb of the Sun. Please remove 
this veil so that I may have the sight of Thy form, which is 
possible by only winning Thy grace. I am Thy devotee, the 
lover of Truth. 

16. “O Lord Visnu, Thou art Full Lord, Omniscient, 
All-controller, Goal of the wise and also of Brahma. Please 
expand my innate knowledge and illumine my outer 
knowledge. Thereby, by Thy grace, I may become able to see 
Thy most auspicious form. The Supreme Lord who is the 
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Indweller of the solar orb and also of all else in this universe 
is also the Indweller of my life-breath.” 

17. At the time of death, only the physical body of a 
being gets burnt: but Vayu, the Prana (vital air) remains 
immortal, as immortal as the Indwelling Lord. The individual 
soul is immortal too. The devotee then prays to the Lord: “O 
Lord, have mercy on me! Remember my deeds and bestow 
Thy grace upon me.” 

18. At last an ardent prayer is offered to the Lord by 
Emperor Svayambhuva Manu: “O Lord! lead us on a good 
path of no return, which is the treasure of salvation. O God! 
Thou knowest.the limits of our knowledge. Please take away 
the sins which degrade us by causing us to have rebirths. I 
offer Thee repeatedly salutations enriched with knowledge 
and devotion. Kindly confer salvation upon me.” 


$$$$$ 



CHAPTER III 


MADHVACARYA, CARVAKAS AND 
INDIAN TRADITION 


Among the systems of Indian Philosophy, Carvaka or 
Materialism is also a pretty ancient one. "The materialistic 
philosophy known as the Lokayata, the Carvaka or the 
Barhaspatya is probably a very old school of thought." 1 
"Materialism is as old as philosophy, and the theory is to be 
met with in the pre-Buddhistic period also. Germs of it are 
found in the hymns of the Rg-Veda.... The Materialists must 
have preceded Buddhism, since the oldest Buddhist books 
mention them. There are references to this doctrine in the 
epics.... The classic authority on the materialist theory is said 
to be the sutras of Brhaspati, which have perished. Our chief 
sources are the polemical works of other schools. The 
Sarvadarsanasamgraha gives a summary of the teachings of 
the school in its first chapter." 2 

Due to the freedom of thought and expression 
practised sincerely by the followers of true Indian tradition, 
even those who were not in agreement with the Carvaka 
doctrines of materialism gave it a place, to consider and 
weigh its doctrines. The Saddarsanasamuccaya of 
Haribhadrasuri (6th Cent.A.D.) gives a brief account of six 
schools of Indian philosophy, viz, Bauddha, Nyaya, Sankhya, 

1. S.N. Dasgupta, A history of Indian Philosophy Vol.III.Motilal 
Banarsidass, Delhi, 1991, p.512. 

2. S. Radhaknshnan, Indian Philosophy, Vol.l. George Allen and 
Unwin Ltd. London, 1948, pp.277-8. 
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Jaina, Vaisesika and Jaiminlya and remarks that as some 
consider Nyaya and Vaisesika as one school, the author deals 
with the Lokayata school to make up the number six, 
connoted by the name of the work. 3 Again, the 
Sarvadarsanasamgraha of Madhavacarya (14th Cent. A.D.) 
begins with an account of the Carvaka system itself. This is 
how Madhavacarya introduces the system: "(We have said in 
our preliminary invocation "Salutation to Siva, the abode of 
eternal knowledge, the store-house of supreme felicity") but 
how can we attribute to the Divine Being the giving of 
supreme felicity when such a notion has been utterly 
abolished by Carvaka, the crest-gem of the atheistical school, 
the follower of the doctrine of Brhaspati ? The efforts of the 
Carvakas are indeed hard to be eradicated, for the majority of 
living beings hold by the current refrain : 

While life is yours, live joyously; 

None can escape Death's searching eye; 

When once this frame of ours they burn ; 

How shall it ever again return? 

The mass of men in accordance with the sastras of policy and 
enjoyment, considering wealth and desire the only ends of 
man, and denying the existence of any object belonging to a 
future world, are found to follow only the doctrine of 
Carvaka. Hence another name for that school is Lokayata- a 
name well accordant with the thing signified." 4 

3. ^dlftcbHdl^ ^ m I ^ ^ rraf I 178. 

5 IJlrl rPRt faxi I <nlcfcNa*ifli£l'Hiw^ri rHti 1 ! I I 79 

Sad-darsanasamuccaya Ed.M.Sivakumaraswamy, Prasaranga. 

Bangalore University, Bangalore, 1977,p.99 

gti ‘rdtofMts i 

ifir abwgwii g$qr?S h-uhhis 

11 

English Transl. by Cowell and Gough The Sarva-Darsana-Sariigraha. 

London, 1914, p.2 
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After giving an account of the doctrines of the 
Cafvaka school, Madhavacarya, at the beginning of the next 
chapter devoted to the school of the Buddhists, takes 
objection to the Carvaka's non-recognition of anumana or 
inference as a valid means of knowledge. Others like Sankara 
have criticised the Dehatmavada or the belief in holding the 
identity of the soul and the body, of the Carvakas. 5 Scholars 
like S.Radhakrishnan, 6 S.N.Dasgupta 7 and Mm. Vasudev 
Shastri Abhyankar 8 among others have pointed out that the 


ItlrlaiRia*! I - Sankara on B.S. III.iii-53. 

6. Op. c/7. p.284 

7. Op. c/7, pp.533-550 

8. Mm.Vasudeva Shastri Abhyankar who has written an original 
commentary in Sanskrit on the Sarvadarkmasangraha observes in 
his Introduction 


JM^ct)ci|{dri9^ic||cM STrTfcT 1 ^ fcT^R^TS I 

'3TJTH5RM fail cZJcf^Tft ojhhn TJcf | 

gRlMcl^rPT UddHIdl I WT«IIcJ)T 

WTfa qw q^frfrf <T ^ 5iran I ^ % 

^rf^T ffcT rPTcT^Tf^twt 

I (Bhandarkar Oriental Research Institute, Poona, 


1924, Introd.p.60) 

Mm. Shastri means to say that even worldly affairs are 
impossible without a firm belief in the validity of inference and that 
even the Carvakas accept the validity of inference when they infer the 
intention of a person on observing his face. As such the Carvakas 
should not deny validity to inference. If they still do, their stand 
becomes ridiculous and unfit to be considered. 

But the contention of the revered Shastri that the opinions of the 
Carvakas have not been considered by Badarayana even for refutation is 
not true to fact. Sankara considers two sutras (III.iii.53-54) as devoted to 
an examination and refutation of the Dehatmavada or the theory —> 
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Carvaka has been criticised on these two points viz. non- 
acceptance of inference and the belief in the identity of the 
body and the soul. 

It is only Madhvacarya who has shown that the 
Carvaka philosophy is unacceptable because it does not 
accept anything like Dharma and Adharma or good & 
benevolent conduct leading to unseen merit and bad & 
malevolent conduct leading to unseen demerit. His 
refutation of the Carvakas is too brief, but at the same time 
quite clear-cut. It is in his commentary on the Brahmasutra 
(II.ii.6); he states " What is the purpose of that philosophy 
which does not accept Dharma and Adharma ? Hence, it 
should be disregarded because of self-contradiction.” 9 

The argument of Madhvacarya can be elaborated in 
the light of the gloss of Jayatlrtha : 


—> of the identity of the soul and the body held by the Carvakas 
(Supra fn.5), whereas Madhvacarya holds one sutra (II-ii-6) as devoted 
to refute the Carvaka-school. Again, if as the revered Shastri contends, 
it is true that Badarayana did consider the Carvakas as unworthy of 
even accepting them for argument's sake, then one would have to 
remark that Madhavacarya who begins his work with an account of the 
Carvaka school is not in tune with Badarayana ! 

In fact, Gunaratna in his commentary on Haribhadra's 
Saddarsanasamuccaya states that the Carvakas do admit the validity 

of inference in so far as it is useful in worldly activities : fcttitas 

I (83)- Sri Saddarsanasamuccaya , Sri Muktabai 
Jnana Mandira Samsad, Dabholi, 1949, p. 143. 

9. ftrrejftfrl I 

I I S> i i 



Chapter III: Madhvacarya, Carvakas & Indian Tradition 


45 


Madhvacarya asks a pertinent question to the 
Carvakas who deny the authority of the scriptures- "Do you 
accept the existence of principles like Dharma and Adharma 
or actions leading to the unseen merit and demerit: Because, 
a firm belief in the scriptures laying down Dharma and 
Adharma is essential for all those who accept Dharma and 
Adharma. And the answer of the Carvakas is well known- 
"We do not accept anything unseen, including Dharma and 
Adharma." And Madhvacarya takes exception to this refusal 
of the Carvakas to believe in Dharma and Adharma. He asks 
a simple question- " Then, what is the purpose of your 
precepts ? Verily, every school should have a purpose of 
bringing happiness to its followers." 10 The Carvaka does not 
believe in heaven or hell as they are unseen. He cannot say 
that the purpose of his school is to make people happy by 
guiding them to secure wealth by which one can secure 
worldly happiness. Because, such wealth is not gained by 
following his doctrines, but by engaging oneself in business, 
agriculture and the like. Thus the Carvaka fails to help his 
followers to get even worldly happiness. 

Now the Carvaka contends- "My purpose is different. 
It is only to free people from the snares of Dharma and 
Adharma with which you have bound them by propagating 
the existence of an unseen God and His delivering joy or 
sorrow depending upon the performance of Dharma and 
Adharma which too are unseen. Because of their belief in 
your preachings, the people are constrained from enjoying. 


10. Read : i) % Siremt ct>*f ,J ii I 

dNftJiilJH 'll| | 
Seiicfc clinch, I.i. 12. 

ii) ^ hcmTi i i 
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to their heart's content, the worldly pleasures. Hence, our 
function in a way is a negative one. We preach that there is 
nothing like God, Dharma and Adharma and thereby we 
induce people to enjoy fully all the worldly pleasures, 
without any hesitation or any constraints. Thus our precepts 
do have a purpose of bringing happiness to the people." 

Here one can note that the Carvaka presumes that a 
belief in God, Dharma and Adharma is a constraint or 
hindrance to worldly enjoyment. And Madhvacarya shows 
the flaw in this presumption of the Carvakas. The fact is quite 
opposite to his presumption. The non-belief in Dharma and 
Adharma will make people hanker after worldly pleasures 
without caring for the joy or the welfare of others. And 
thereby the Malsya-nyaya or the law of jungle where 'might is 
right' will come into force and there would result misery of 
one and all as every person will have someone, mightier than 
himself. Thus by following the teachings of the Carvaka, not 
worldly happiness nor joy to one's heart's content, but all 
round and widespread misery and unhappiness will be the net 
result. Thus the doctrines of the Carvakas have no purpose 
beneficial to humanity. 

Secondly, every school of philosophy worth its name 
should have its own subject-matter. Now, what can be the 
subject-matter of the Carvaka-school? It cannot be 
something unseen because the Carvaka-school does not 
believe in anything unseen. It can neither be something seen. 
Because, the visible results can be obtained by following 
specific authoritative treatises dealing with worldly affairs. 
For example, the physical pleasures can be best enjoyed by 
following the guidance given in the Kamasutras. The wealth 
can be earned by following the Arthasastra. The diseases can 
be cured by following the Ayurveda. The houses can be built 
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by following the Vastusastra or books on architecture ; and 
so on. The Carvaka need not teach all this. Moreover, he 
must also remember that anything to become a Sastra or a 
treatise worthy to be followed, should teach something 
which cannot be obtained by other simpler and worldly 
means- % PTrewfatf l 11 

Next, the Carvaka cannot say that the subject-matter 
of his school is the Dharmabhava or absence of Dharma and 
Adharma, and that, by showing the absence of Dharma and 
Adharma, it is easy to remove the illusion regarding them. 
But Madhvacarya asks : "Well, how do you cognise the 
Dharmabhava ? Clearly, the only pramana viz. perception 
which you admit, cannot cognise Dharmabhava." 

Thus, as the Carvaka-school does not have any 
prayojana or purpose to serve, and as it does neither have 
any visaya or subject-matter, it can never have any adhikarin 
or an aspirant or a follower. Without these three essential 
requirements no school of philosophy can be considered as 


11 . Read : i) JRFT rT I 

UR3T 91R5rf^Sll%FT JJpf I I - «?MI XVI.24 

I w fgfsras 3 


'lUSLUE'EX'Gfl 


tGUIk!EUUiel 


RcJjTPTS I H *flPT 

-Nyjyamanjarf of Jayantabhatta (Vol.I) Oriental Research 
Institute, Mysore, 1969, p.4 
iii) I 

PTTO ’TTOTO TO | 


- Hitopadesa , R o 
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such. Hence, the Carvaka fails to come up to the level of 
being a School of Philosophy itself. 

An additional argument is advanced by Madhvacarya 
in his Visnutattvanirnaya, while refuting the Carvaka-school. 
And that is, not only does the Carvaka-school not do any 
good to the people, it even does not earn anything beneficial 
for its propagator himself. The reason is obvious : By 
following the teachings of the Carvaka, the law of jungle 
would prevail and people would harm each other. And when 
they realise that the all-round harm has been caused by 
following the teachings of the propagators of the Carvaka- 
school, people would certainly catch hold of him and inflict 
any punishment upon him, even of lynching him on the spot. 

Thus the Carvaka-school does not do good to its 
followers nor to its propagator himself. Hence, it should be 
discarded lock, stock and barrel. Accordingly, Madhvacarya 
concludes. "Therefore, by speaking of the absence of 
Dharma, he himself accepts the futility of his preachings and 
hence he cannot be treated as a philosopher of whatever 
sort!" 12 

In this refutation of the Carvaka-school by 
Madhvacarya, one can note that he does not find fault with 


12. h ii^itri arsfi i # 

fra wro%3Ftr*n«nri i h ^ rR i uhUwmsiA 

mwfifoiRMi 3TO# tnfo 1 1 #r<w>i tret jtfnm i i arat 

srcfcm a?rn tmt 11 - 

Ed, Prof,K.T.Pandurangi, Dvaita Vedanta Studies and Research 
Foundation, Bangalore, 1991, p.2. 

Read also : "Lokayata does not deserve the name of a school as it is 
condemned by all the other schools"- T.Ganapati Sastri, Preface to 
his Edn. of Prapancahrdaya , Trivandrum Sanskrit Series No.XLV, 
Trivandrum, 1915. 
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the Carvaka-view of non-acceptance of inference as a 
pramana, nor its Dehalmavada or the identity of the body 
with the soul. His main contention is that any school of 
philosophy worth its name should serve some useful purpose 
to the humanity. By following its teaching, people should be 
able to attain happiness here as well as hereafter. The way of 
life attempted by the Carvaka to teach and propagate, need 
not be taught to anyone by any preacher. The worldly 
enjoyment is secured by even animals by their instinct itself. 
As Mm.Umesh Mishra observes, " If we take the main 
doctrines of this school (Carvaka) and compare them with 
the activities in the primary stage of our life, it will be quite 
clear how very closely they resemble each other..... Looking 
at the materialistic advancement of the present day, it may be 
said that most of us at present are no better than a materialist 
in practice and have no definite faith in moral responsibilities 
and would like only to eat, drink and be merry. We think that 
with death everything perishes." 13 

In this sense, the Carvaka is called Lokayata also. 
Because, his teachings secure an easy access to the common 
man who wants pleasure with ease and without any 
hardship. 14 


13. History of Indian Philosophy, Vol.I.Tirabhuti Publications, 
Allahabad, 1957, pp. 190-1. 

14. mi traTrsgrafcRiHT 'Wh i 

i gres i 

afieiiRigi % m iramr ftenfcfr l 

umfciHT leKfti ^ i mn trajisuisramiHi 

3lf9 trg yifuni | ^iHlIdcbH'jru^htpT cb*tjftdl3ds ^cTT 

-m 5l^T TtmTPtftr dUlildPHH^d 11 

-Mm. Vasudev Shastri Abhyankar, Op.cit. p. 133. 
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Gunaratna in his commentary on the 
Saddarsarnasamuccaya asserts that the Carvakas were 
called as Lokayatas or Lokayatikas because they were 
behaving like common men having no capacity to think. 15 

Thus the teaching of the Carvaka appealed to the 
animal instincts in man which hanker after worldly pleasures. 
But man is not born to live an animal life. He has to rise 


15. d'jmfH srrafar eitowdi ssnfcn i m ? 

5'JwnfeB ^rfrat d^didlHfri tirafais i ... fafterms 
tfrfrf cH'ldilddl rilcbldfdtbl 
I (Verse 80) 

Read also : i) "Lokayata literally means restricted to the world of 
common experience” - M.Hiriyanna, The Essentials of Indian 
Philosophy ; Motilal Banarsidass, Delhi, 1995, p.57. 

ii) "The significance of the term ’Carvaka 1 applied to it is not quite clear. 

Some say that it was originally the name of the disciple to whom the 
doctrine was first communicated by its founder More probably the word is 
to be understood as the equivalent of’sweet tongued’ (caru-vaka) 

which aptly describes the advocates of a doctrine characterised by so much 
of superficial attractiveness "-M.Hiriyanna, Outlines of Indian 
Philosophy , Motilal Banarsidass, Delhi, 1994, p. 187. 

iii) "Lokayata literally means ’ One who goes the worldly way’ - 
P.T.Raju, The Philosophical Traditions of India , Motilal Banarsidass, 
Delhi, 1992, p.86 

iv) "Lokayata means a commoner and thereafter, by implication, a man 
of low and unrefined taste" -Dr.Chandradhar Sharma, A Critical 
Survey of Indian Philosophy , Motilal Banarsidass, Delhi, 1994 p.4l 

Still attempts are being made to prove that the Carvaka was 
called Lokayata because it was popular among the people and its 
influence was deep and widespread. Read :’Lokayata did mean the 
philosophy of the people M (p.2)" "Many evidences may be mentioned to 
show that the influence of the Lokayata views was deep and wide 
spread. The name Lokayata is itself one ; it meant that which was 
spread among the people."(p.31) - 

Debiprasad Chattopadhyaya, v Lokayata: A Study in Ancient Indian 
Materialism," People’s Publishing House, New Delhi, IV Ed. 1978. 
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above the animal instinct and has to live intelligently with his 
co-beings following the principle of co-existence, viz.," Live 
and let live". He should enjoy pleasures without obstructing 
other's enjoyments. He should follow a path which would 
lead him to eternal peace without harming the peace of 
others. And it is well said that Dharma 16 is the guiding 
principle which shows him such a path. And, Dharma is 
declared to be the distinguishing factor of man in the oft- 
quoted Subhasita: 


srif ft ftarcfacfjt qJfar #tts qsjftrs w&ut 11 


[Food, sleep, fear and intercourse-these are common 
to men and animals. But Dharma is the additional 
characteristic feature of men. Men devoid of Dharma are 
equal to animals.] And one can note that Madhvacarya's 


16. Read ; i) ’'Dharma is one of those Sanskrit words that defy all 
attempts at an exact rendering in English or any other tongue. That 
word has passed through several vicissitudes," 

P.V.Kane, History of Dharmasastra , Vol. 1. p. 1. 
ii) "The conception of Dharma was a far-reaching one and 
it established the whole life of man. The writers on Dharmasastra 
meant by Dharma not a creed or religion, but a mode of life or a code of 
conduct, which regulated a man's work and activities as a member of 
society and as an individual and was intended to bring about the 
gradual development of a man and to enable him to reach what was 
seemed to be the goal of human existence "-P.V.Kane Jbid,, Vol.II.p.2 
iii) Dharma is etymologically what sustains, supports. It is what sup¬ 
ports life, and life is sustained only when it is not in discord with its 
basis, the origin of our being. Dharma has, therefore, come to mean the 
law, and then the law of life. Existence depends upon the laws of its 
being. If they are violated, existence becomes non-existence. Dharma 
is therefore the law of life, the way 6f life, that keeps it running in 
union with foundations of our being. In this sense, Dharma is a way of 
life in accord with reality" - P.T.Raju, Op cit. pp.27-28. 
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refutation of the Carvakas is in accordance with this basic 
requirement to be possessed by all human beings. 


It is also true that Indian tradition informs us that the 
teachings of the Carvaka were preached only to harm its 
followers and not to their benefit. "The original propounder 
of the school is said to be Brhaspati, the presiding deity of 
learning and the preceptor of the devas. It is believed that 
when gods were at war with the devils ( asuras ), the former 
requested their preceptor and leader Brhaspati to devise 
some means by which, the devils would lose the sympathy of 
Sukracarya who was their ( asuras ) preceptor ; for, under 
latter’s guidance, the devils were gaining ground. So once, 
when Sukra was out, Brhaspati, in the guise of Sukra entered 
the camp of the asuras and taught them the doctrines of 
Materialism. When the real Sukra came back he was not 
respected and obeyed by the asuras as before. This made 
Sukra angry and the asuras lost his sympathy and 
assistance." 17 


17. Mm. Umesh Mishra, Op.cit pp. 192-3 

Read also: OTId'il 

tbrafcT I 3 McZPTRT y %I ijRlfa 

i yyn’ii m ytfiidiufagirdngt i 

yyj gfife’Tg H)<u£id y«ir gi^rai ggti Rifted 
faewgw<«|cltii«Iqhe*>iRi ^j#l fdtdgWIfl I til^.<5d^9HlraKS dtdfd I 
h signs i 

^Titrsr sti ^syrr i gn tray? y’feifrafo 


HI*iHcM*^cblili)l-dScbi«l^r!ll 35^ 1 1TO1$5II ^yi 

dl*.W u l 4*^01 MT iKN°iwyil=iyidii'i<wi«w rlMIHlfW 

diiiid^diHid dgwram ys wf d^iyRiuidWciltkt i 

uysiV-i digram 

d-Hi'iifsnjsiiiitjchF i «try «n4 

fy^dcTPrTsHpTniT^ ggstmfgs tomtits y^s ggt fyfyerra tyrs I 
I 1 Mm.Vasudev Shastri Abhyankar, Op.cit. p.131-2 
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The Maitrayani Upanisad clearly states(VII-9): 

"Brhaspati, the preceptor of gods, became Sukra, the 
preceptor of demons and for the safety of Indra created this 
nescience which is condusive to the destruction of demons. 
Due to it, the good is preached as bad and bad as good." 18 

Besides, there is an incident narrated in the 
Chandogya Upanisad which tells how Indra representing the 
gods, and Virocana representing the demons approached 
Prajapati to know the true nature of Brahman or the Supreme 
Soul. And when Prajapati, with an intention of imparting 
instruction to them in a graded manner, preachesd 
Dehatmavada or the identity of the body with the soul, both 
of them depart showing satisfaction. Then Prajapati remarks 
- "Whosoever they may be, gods or demons, if they have such 
a doctrine (i.e.belief in the identity of the body with soul), 
they will surely be defeated." [Further, it is said that 
Virocana preached this doctrine to demons, whereas being 


is. split 

trat f^mfsrcjf^r^sT^rfsTcr fsraftft 11 hat 


Here one must note that Brhaspati was not a 'heretical 
teacher'. As Debiprasad Chattopadhyay observes, Brhaspati was 
'deliberately propagating this false knowledge' among the Asuras in 
order to bring about their downfall ( C&rvaka/Lokayata , Indian 
Council of Philosophical Research, New Delhi, 1990, p.6) Hence, The 
following statements are improper, (i) "Brhaspati whom the Maitri 
Upanisad describes as a heretical teacher"-M.Hiriyanna, 
Outlines .p.187, (ii) "Brhaspati, a heretical teacher is regarded as the 
traditional founder of this school" - Dr.Chandradhar Sharma, Op.cit 
p.40. P.T.Raju rightly states "Tradition tells us that this priest of gods 
propounded a rankly materialistic philosophy in order to mislead the 
enemies of gods, namely, the demons " - Op.cit p.86 
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not satisfied Indra came back to Prajapati and got the right 
knowledge] 19 

These references to the Carvaka-teachings show that 
they are preached only to harm their followers and not for 
any good purpose. And it is clearly stated that the doctrine 
leads to defeat and destruction. 

Moreover, Indian tradition tells us clearly that the 
followers of the Carvaka were not only admonished but the 
demon Carvaka was even burnt to ashes. In the Ramayana , 
when Bharata meets Rama, the latter cautions the former to 
be away from the Materialists who are clever in preaching 
evil things. 20 

This clearly shows that everyone was advised not to 
follow the Carvaka or the Lokayata-teachings. 

There is a tendency among some scholars to show 
that in ancient times the system of the Carvaka was admired 
and his followers were held in high esteem. For example, 
Tarkatirtha Laxmanashastri Joshi, well known scholar of 
Maharashtra, states 21 that it has been said in the 
Mahabharata ( Santiparva , ch.218), that there were one 


^ JTCSyi 3T fr I I tSRfat. 8.8.4. 

20. Jcflra Htawfacbii jiify'jfiwid i 
OWtfgflRl 3T5TT nfrsdHlPHS I I 

5IF3 ^ I I OTFZJT 100.38-39) 

21. w jr^phji ^oo orrara srwt <?i% srisnsfi 

?raT -Introd. to Prof. Sadasiv Athavale's Book 
Carvaka Itihas Ani Taltvajnana (Marathi) Prajnapathashala Mandal, 
Vai., 1958, p. 12. 
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hundred acaryas of heretic faith in the court of King 
Janadeva of Mithila. But a perusal of the passage of the 
Mahabharata reveals that no doubt there were 100 acaryas 
in the royal court of King Janadeva but they were not of 
heretic faith nor were they followers of the Carvaka. It is 
only stated that King was discussing with them regarding 
one's life hereafter. 



It is also made much of the usage of the word 
Lokayata found in the Arthasastra of Kautilya (I.ii). It is 
suggested that this Lokayata is the same as the philosophy of 
the Carvakas and that it was given sufficiently important 
place in the times of Kautilya. 23 But even though it is a fact 
that Kautilya uses the word Lokayata , the context and the 
explanation given by him show that it is not the philosophy of 
the Carvakas. Firstly, Kautilya clearly states that there are 
four Vidyas or lores or sciences to be studied by a king and 
they are Anviksiklox the science of logic or reasoning. Tray1 
or the Triad or the three Vedas ( RK,Yajus and Saman ), Varta 
or the science of commerce and business, and Dandaniti or 
the science of state-craft. This shows that Kautilya unlike the 
Carvakas, believed in the authority of the Vedas and the need 
of studying an/1 following them. Secondly, he uses the term 
'Lokayata ' while giving the details of the 'AnviksikI ' as 


22. faftranri 3Fnftrrs i 

fclRj'Tl'i I I 

tret FT STrRTEnuf cHPd TRTTT ^ I 
ffSTIRTS I I 

tt rfm iWnic) iter jimi i 


23. 


dTFPTFIS TprfrT | 9l|R|t|cS 3-^ 

Prof.Sadashiv Athavale, Op.cit., pp. 17-18 
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"Sankhyam Yogo Lokayatam ceti Anviksik!" which means 
that AnviksikI consisted of Sahkya , Yoga and Lokayata. 
Further he lays down that the Anviksiklhe\ps the people by 
imparting the faculty of investigating the strength and 
weakness, or the advantages and disadvantages of whatever 
that has been laid down in the other three lores. And hence 
here the term Lokayata does not and cannot mean the school 
of the Carvakas. And we must note that such an 
investigation is not a gift of the Carvakas to Indian 
Philosophy. This was asserted from very old times as can be 
seen from the Upanisadic injunction laying down Sravana 
Manana and Nididhyasana as the means to know and realise 
Atman or the Supreme Soul. 24 Further it should be noted 
that the Sankhya system had the name of Anumanika or that 
which depends upon inference or logic. 25 And the Yoga is 
well-known as 'sister-school' of the Sankhya. Hence 
Kautilya's mention of the Lokayata cannot suggest his 
acceptance of the Carvaka system nor can it indicate that the 
Carvaka system had been given an important place by 
Kautilya. It must mean the science of logic or reasoning. 26 

On the basis of the Jabali-episode of the Ramayana 
and the Carvaka episode of the Mahabharata, Debiprasad 


24. 3TWT 3T 3ft JRmjt faftujlftWcqs | 

- 3*41 tuq* VV-i 

25. i) .... I I.iv.l 

ii) HljHMMj I Il.ii.l 

26. i) 3)*4i?Fr 3**4)ifn i i 

snw 3tT^tf?TcBT I -Jayanta Bhatta, Op.cit, p. 19. 
ii) One can note in this connection that K.Krishna Bhat has 
rendered the word 'Lokayata' as 'Nyayasastra' in his Kannada transla¬ 
tion of the Arthasastra, Published by Samaj Pustakalay Dharwad. 
1972, p.45 
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Chattopadhyaya 27 tries to conclude - "Lokayata did mean 
the philosophy of the people" (p.2). "Many evidences may be 
mentioned to show that the influence of the Lokayata views 
was deep and wide-spread. The name Lokayata is itself one; 
it meant that which was spread among the people", (p.31) 
"Even at the time of the composition of the Ramayana, it was 
possible for one to remain a Brahmana and yet to go on 
preaching the Lokayata-views. This is evidenced by the 
Brahmana, Jabali trying to persuade Ramacandra to heretical 
ideas "(p.31) The words of Carvaka uttered in that episode 
of the Mahabharata are according to Chattopadhyaya 
"indications of the positive moral values upheld by the 
Lokayatikas."(p.l34). 

And hence it is pertinent to consider whether Indian 
tradition, at any point of time, gave an important and 
honourable place to the Carvaka philosophy. As we have 
seen above (fn. 18) this philosophy of materialism was taught 
by Brhaspati only to harm the demons and not for anybody's 
welfare. All the tenets of the Carvakas have been considered 
to be harmful to the individual as well as to the society. 

One of the tenets accepted to have been preached and 
professed by the Carvakas is that there is no God as 
understood by the Vedas and their followers, and that the 
visible ruler himself is the God. 28 And we can see that this 


27. Lokayata : A Study in Ancient Indian Materialism, 
Peoples Publishing House, New Delhi, IV Ed. 1978 
. 28. i i 
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view was held by Vena, 29 Hiranyakasipu 30 and other 
despotic rulers who met their death and destruction, because 
of their not accepting any God as held by the Vedic followers. 
The condemnation of this tenet is too clear in the 
Bhagavadglta (Ch.XVI) 

"Demoniac persons know not action or inaction; 
neither purity nor yet (correct) conduct nor veracity are in 
them. They say the universe is devoid of truth, devoid of 
fixed principle, and devoid of a ruler, produced by union (of 
male and female) caused by lust, and nothing else. Holding 
this view, (these) enemies of the world of ruined seifs, of 
little knowledge, and of ferocious actions, are born for the 
destruction (of the world). Entertaining insatiable desire, full 
of vanity, ostentatiousness, and frenzy, they adopt false 
notions through delusion, and engage in unholy observations. 


29. 5RT ^ 3T I 

$ qfw ant l i 

ihjteK.Ri ^ qrq g i I 

ait m at i 

faujjRftocit, fqfrsT ^st arjaHt tfas l 
ibis i I 

ir^ gp^t a fst^uii jmat arsirrats l 
& ^Rts ft? 11 

rPPTFn wRtns i 

«rf?t ^ qsi Hrits^is ^itsirg^? 3^ 1 • 

- H W* 

30. awn wfmftarft qa^rt 1 

*T TF& eb*HlcW«t a 11 

- ^<ui|cb^T3, 13-^3 
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Indulging in boundless thoughts ending with death, given up 
to the enjoyment of objects of desire, being resolved that that 
is all, bound down by nets of hopes in hundreds, given up to 
anger and desire, they wish to obtain heaps of wealth unfairly 
for enjoying objects of desire, "This I have obtained today ; 
this wish I will obtain; this wealth is mine ; and this also shall 
be mine ; this foe I have killed ; others too I will destroy; I 
am Lord, I am the enjoyer, 1 am perfect, strong, happyi1 have 
wealth ; I am of noble birth; who else is like me ? I will 
sacrifice, I will make gifts, I will rejoice," - Thus deluded by 
ignorance, tossed about by numerous thoughts, surrounded 
by the net of delusion, and attached to the enjoyment of 
objects of desire they fall down into impure hell." 31 

31. s^ra g fojfrt g * fastis I 
g 9ttg grant font 11 

a ra rawfoti it i 

qwi ffewra HUMiHtswg^qs i 
jrag^n<**rfvis srara srratsf^grs 11 

JOJT i 

fogmqfritgi g sragRnynf^gT? I 
^jRtqtrtrpngi f^rfyenns 11 

’31T9TTOT9T9l?l4<dl8 eblH*blt|Mt.|i|U|IS I 

*rai ggtrg^ l 

11 

arcft w fgs 913 #^ grmgft I 
49grt5?w grift f^rst g?raE[§t4t 11 
tfregtsfWictMfa 3fts*4)Rd gf97t ’ntT i 
sst giraift *itftra ^n^Rt^gis 11 
HtFftMtnn^ns i 

Jnragis thH-nVly, gr%s9j4t 11 

XVI, 7-16 English rendering by K.T.Telang, 
Sacred Books of the East Series, V61.VlII.pp-l 15-116. 
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Another major tenet of the Carvakas is "Physical 
pleasure alone is the goal of human life." {Kama eva 
purusarthah ) 32 and hence they advocate unrestricted sense- 
enjoyment. Gunaratna in his commentary on the 
Saddarsanasamuccaya tells us that the Carvakas ate meat, 
drank wine and indulged in unrestricted sex-indulgence and 
that each year they gathered together on a particular day and 
had unrestricted intercourse with women. 33 Hemacandra in 
his Trisastisalakapurusacaritramahakavyam also records 
this unrestricted sensual enjoyment of the Carvakas (I.i.324) 
In the words of S.N.Dasgupta "The only thing that the 
Carvakas cared for was the momentary sense-pleasure, 
unrestrained enjoyment of sensual joys. They did not believe 
in sacrificing present joys to obtain happiness in the future.... 
Immediate sense-pleasures were all that they wanted and any 
display of prudence, restraint, or other considerations which 
might lead to the sacrifice of present pleasures was regarded 
by them as foolish and unwise." 34 The consequences of such 
unrestricted enjoyment has been effectively portrayed by 
Dandin (about 650 A.D.) in his Dasakumaracarita 
(Ch.VIII). It is a story of King Anantavarman of Vidarbha. 
He discards the advice of the aged minister Vasumitra and 
listens to the words of one, by name Viharabhadra who was 'a 
scandal-monger, an arch-villain, capable of extracting bribe 

32. g*rtfar l l 

33. Op.cit. p. 144, Read also : " They take spirituous drinks and meat 
and also copulate with those unfit to be sexually approached 
(agamya) like mother, etc. Every year, on a particular day they 
assemble and copulate randomly with women. They do not 
consider dharma to- be anything different from kama. 
Debiprasad's translation of Gunaratna, Carvaka/Lokiyata, 

Op.cit p.267. 

34. Op.cit p.550 
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even from ministers, a teacher of all misconduct, an aide in 
matters of lust.' He teaches the philosophy of'Eat, drink and 
make merry,' ridiculing the political philosophy of Kautilya. 35 
The gist of his teaching is : 

"Doing away with excessive restrictions, enjoy the 

pleasures of sense as much as your majesty would like. 

Your majesty may assign the burden of kingdom to 
trustworthy and devoted ministers capable of shouldering it 
and make the attainment of human form worthwhile by 
enjoying in the company of the ladies of the harem that 
resemble Apsarases, and by arranging sessions of song, 
music and drink, at proper occasions." 

What was the result ? 

"And he (King) too followed his advice very 
respectfully like the advice of a preceptor as though. The 
subjects following his conduct, took to vices in an unbridled 
way. None would find fault with others because of the equal 
guiltiness of all. The Superintendents of various departments 
misappropriated the yield of their activities, imitating the 
disposition of their master. Then gradually the sources of 
income dried out, while the avenues of expenditure of the 
King increased day after day on account of the subservience 
of the King to rogues. The feudatories and leading citizens 
and country-folk (or state-officers), who along with their 
wives were included in the drinking bouts by the King, who 
began to confide in them through a like (dissolute) nature, 
transgressed their proper code of conduct. The King had 
intercourse v/ith their wives under different pretexts (or 


35. This also indicates that Kautilya does not approve Carvaka 
doctrines and hence his use of the word 'Lokayata' need not 
be construed as referring to the Carvakas as shown above. 
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devices). And these (feudatories etc) enjoyed various 
pleasures with the inmates of his harem, which had lost 
character, without any fear. And all ladies of noble families 
listened to the intrigues of their paramours, being attracted 
by the shrewd speech of lewd persons, having no control on 
character and being utterly defiant of their husbands. And 
thereby arose the quarrels of angry persons. The weak were 
assaulted by the strong. The wealth of the wealthy was 
robbed by thieves and the like. The paths of sin were freely 
trodden, with all sense of shame therefrom being lost. The 
populace bemoaned in tears piteously, with their kinsmen 
killed, wealth looted, and they themselves being subjected to 
death and imprisonment. Punishment meted out unjustly 
created fear and wrath. Greed took possession of poor 
families. Spirited persons, being-offended, smarted through 
self-respect. Intrigues of enemies suctfeedecLin bringing 
about many an evil thing" 36 Finally, King Anantavarman was 
destroyed by his enemies. 

So this is the fate of following unrestricted sensual 
enjoyment preached by the Carvakas. 

It must be noted here that even Vatsyayana, the 
author of the Kamasutras does not approve of the teaching of 
the Lokayatas or the Carvakas (even though they hold Kama 
alone to be the Purusartha) In the second section of the I 
chapter he takes up for consideration the tenets of the 
Lokayata who discard Dharma or religious conduct on the 
ground that it speaks of not immediate fruit but of the fruits 
hereafter, that too which are doubtful. They advocate that it 

is foolish to leave the single bird in hand with the hope of 

_ « 

36. English rendering by Prof. S.V.Dixit (Editor) Dasakumarcaritam 
(Ucchvasas VI-VII-VHP), Published by the Editor, Belgaum, 1957, 
pp.54.59,60,65-66 
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securing two in the bush ! In reply, Vatsyayana asserts that 
Dharma should be observed (Cared-dharman) ; because the 
import of the scriptures laying down Dharma is that, beyond 
doubt, religious actions are seen to be fruitful, the 
movements of sun, moon, stars, planets and others are seen 
to be for the good of the world, the life of the humanity 
requires the observance of the religious duties according to 
one's own varna (class) and asrama (stage in life) and 
because it is a fact that every sane persoir renounces a seed 
today to secure a big tree tomorrow ( sutras 25 to 31). 

All this shows that at no point of time and in no class 
of literature, the doctrines preached by the Carvakas had 
been given any important place of even a little credence in 
any way. And so Madhvacarya is justified in dismissing the 
Carvakas lock, stock and barrel as quite futile and 
purposeless and positively harmful. 

Now it remains to consider the episodes of Jabali of 
the Ramayana and of the Carvaka of the Mahabharata 
mentioned above. 

It is true that in the Ayodhya -kanda of the 
Ramayana, Jabali, one of the ministers of the royal court of 
Ayodhya, does speak in the fashion of a Carvaka. But the 
context and the motive of his speech show that he was not a 
follower of the Carvaka-school. At best it can be said that he 
knew the Carvaka doctrines ; and one must note that 
knowing a doctrine and practising the same is quite different; 
because one may know many things as a precaution only to 
avoid them or to be away from them. 

The context is the meeting of Bharata and Rama at 
Citrakuta, where the former tries his best to persuade Rama 
to return to Ayodhya. When he fails in his attempts, Jabali 
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speaks like a materialist to force Rama to return to the 
kingdom. Here Valmlki clearly states that the words of Jabali 
are Dharmapeta 37 or opposed to Dharma or right conduct. 
Secondly, on listening to these Dharmapeta words of Jabali, 
Rama becomes quite angry and replies - "What you spoke to 
please me, is certainly the misconduct in the form of right 
conduct and harmful even though appearing as beneficial." 38 
Rama thus makes it clear that the speech of Jabali i.e. the 
Carvaka-doctrines, can never be beneficial nor fit to be 
followed, even though they appear to do good apd bring 
welfare. And on seeing the infuriated Rama, Jabali himself 
confesses- "I am not a Nastika nor am I irreligious. I spoke in 
that manner to see whether at least by that you can be made 
to return to Ayodhya" 39 And this intention of Jabali is also 
confirmed by Vasistha who pacified Rama by telling that 
Jabali spoke only to make Rama return. 40 All this 


37. *tttt i 

3ara tft tpfsi ggs i Indian 108.1 

38. traFj, ^ fimiHid ?ra4 I 

arand andrrasreFFrsd 11 Ibid., 109.2 

Compare this with the words "tTUT atflld 

fcrafafrT of the Maiiriyani Upanisad quoted above (fn. 18) 

39. 5frT geRT «FcR FTtd TFT I 

tjgra 9 tzt a m «ras g fans l I 

i HTf^Fbid *rad adm h 5nf^ra?T5? =r a ^ fdrsrR i 

TPftW ehlrt 'Hel'M nRfl'fco I I 

tt arid antfisayTHms si^fqT *rar Hil^wraigdilTai i 

PRRbmf M TFT aJIFTRi; anT^nd ft H^ddlRdf I I 109-37,38,39 

40. f^tnrra TFi g aRrcs nrgara ? I 

MRlfatRl MldiWIWJ 1 1rlI J IfrlI I 
fte|dRl<JcblH^ I I 110.1.20 
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conclusively proves that Jabali was not a follower of the 
Carvaka-school nor was he going on preaching the Lokayata 
views, as tried to be ,njade out by Debiprasad 
Chattopadhyaya. 41 The episode of Jabali is a clear indication 
of the love and admiration which Rama commanded at that 
young age, not only from the general public and his 'kith and 
kin, but also from sages and learned persons like Jabali who 
did not hesitate to advise only for the sake of having Rama as 
their ruler, in the manner of a materialist and atheist, even 
though they held, professed and preached theistic and 
religious views and lived a perfectly religious life. 

Coming to the episode of the Carvaka in the 
Santiparva of the Mahabharata, it should be noted that not 
only there is a clear condemnation of his views but also he 
was burnt to ashes for his treacherous act. It so happened 
that Yudhisthira after winning the glorious victory in the 
dreadful Mahabharata-war was seated in the assembly of 
thousands of brahmins who had gathered to shower blessings 
on him. Then suddenly there arose a brahmin and began to 
address Yudhisthira on behalf of all the brahmins, even 
though he had not been called upon to address in any 
capacity. The poet calls him 'wicked' and 'one who wanted to 
harm the great Pandavas' 42 While addressing Yudhisthira, he 
condemns him for bringing about the brutal slaughter of his 


41. " Even at the time of the composition of the Ramayana , it was 
possible for one to go on preaching the Lokayata- views. This is 
evidenced by the Brahmana, Jabali, trying to persuade Ramacandra to 
heretical ideas" - Quoted above, p.57 

42. sffatn i 

TOW# I I 

rr jes qrcwgs m^ni i i 

OTTTOffta r<iyiWH,4M HftwfaH, I I 
- 9Tlf^ra, 3 t; 
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own kith and kin. Here it should be noted that with a view to 
exploit Yudhisthira's high regard for brahmins he states 43 that 
he is speaking not his individual opinion, but the unanimous 
decision of all the brahmins assembled there, and thereby he 
desires to draw Yudhisthira's full attention to his words to 
receive and act upon them. But the poet tells us that not only 
was he not representing the opinion of the brahmins 
assembled there, but even his words came to them as a bolt 
from the blue! 44 And immediately they assert in one voice- 
"O king, these are not our words. All glory be unto you!" 45 
Then they desire to know the identity of their self-imposed 
representative and see with their divine vision that he is a 
demon by name Carvaka, a friend of Duryodhana, who had 
come there in the garb of a brahmin to harm Yudhisthira. 46 
The brahmins assembled there, did not stop at simply 
exposing his true form, but punished him by death and 
destruction. 47 


43. 


44. 

45. 

46. 

47. 


fit wfat *rat i 

far, srani ft 11 

f«F I 

UftlRwi M I Ibid., 38.26-27 

fftf «t fetTo dKl gkkj TSTCIo I 

dF? clIcKIMtlRrllS | | Ibid, 38.28 
11 ibid, 38.3lb 

^ £ 4IcHdtsil riicjfchl dFT TTfRTS I 

fot md RrafWfrr I I Ibid, 38.33 
stilus pfdts 5Ft^*jf»dlS I 

I I Ibid, 38.35 
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Thus this episode also shows that the Carvaka 
preached only to harm righteous persons and not for any 
good purpose nor for anybody's any kind of welfare. Even 
though this is what the epic narrates, efforts are being made 
to hold Carvaka to be a benevolent preacher and not a 
demon. Debiprasad Chattopadhyaya observes, "The story of 
Carvaka being a demon in disguise, secret agent of the 
wicked Duryodhana, etc, is maliciously fanciful and much 
too crude to be accepted seriously." 48 The learned scholar 
wants to accept the words of Carvaka uttered in this episode 
as an "indication of the positive moral values upheld by the 
Lokayatikas," but is not prepared to accept Carvaka to be a 


48. Lokdyata , Op.cit , p.34 

There is a tendency to blame the orthodox priestly class for 
being 'malicious' and antagonistic while mentioning Carvaka or his 
doctrines. Such persons should read ; i) "The special ridicule to which 
the Carvaka is held up by the orthodox may be due to the 
denouncement by him of Vedic authority and of the priestly profession; 
but this by itself cannot explain it fully, for the Buddhists and the Jains 
also were hostile to the Veda. We have, therefore, to seek for its cause 
at least in part in the deficiencies of the doctrine itself especially on 
the ethical side , which tended to undermine the foundations of social 
order and of moral responsibility ." (emphasis added)- M.Hiriyanna, 
Outlines . Op.cit. p. 188 

(ii) "It has sometimes been said that it is the "Priests" of the Hindu 
Religion that completely eradicated all traces of that school of thought 
(Carvaka), it is the work of the orthodox defenders of tradition. It is 
unfortunate that there should have been such condemnations. We must 
remember that it is the "Priests" the defenders of orthodoxy that have 
preserved some elements of their system.... Such "Priests" have 
preserved many other things that must be objectionable to orthodox 
virtuosity.....How can we say that the "Priests" and defenders of Hindu 
orthodoxy are responsible for the elimination of all records about this 
school of thought ? We must be grateful to them for preserving the 
main lines of thought"- C.Kunhan Raja, Some Fundamental Problems 
in Indian Philosophy. Motilal Banarsidass, Delhi, 1989, pp.17-8. 
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demon and a friend of wicked Duryodhana as stated clearly in 
this episode itself. This is to say the least, what is called as 
the 'ardhajaratiyanyaya' or consuming one half of the egg 
and leaving the other to hatch ! Such partial acceptance of 
authoritative texts does not lead us to definite conclusions. 

Moreover, in calling Duryodhana 'wicked' and in 
stating Carvaka to be his secret agent there is nothing 
'maliciously fanciful,' because after all it is a fact. In the 
Adiparva of the Mahabharata it is stated that Duryodhana 
was bom with the essence of Kali and he would be hated by 
the world, 49 (verily, due to his wickedness). Again in the 
Striparva while consoling Dhrtarastra, sage Vyasa tells him 
that his son viz. Duryodhana was born with the essence of 
Kali for bringing about destruction in the world and hence 
one need not lament over his death. 50 In the Salyaparva 
(65.38), Duryodhana himself confesses that Carvaka happens 
to be his bosom friend. 

In this connection, it remains to be examined whether 
the Carvaka school was held with respect at any time, as is 
tried to be proved by Debiprasad Chattopadhyaya on the 
basis of an episode in the Vanaparva of the Mahabharata . 51 
Therein DraupadI tries to instigate Yudhisthira to take action 


49. ajftrPTtjJ tTTTft I 

fsrflTES I I 68.67. 

50. tt tier ^ gcit wWieKcuKvim i 

aiftfsTs nroraf ^ 11 

VTRTTS cTFt rTFrSTTS I 
fcpnsTTsf afeai l l 

HI m H ^ c&TT’JFJ I I 

29.34-35. 


51. Lokayata. Op.cit , pp.31 ff 
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against Duryodhana who had usurped the kingdom of 
Pandavas by deceit and who had driven them into the forest. 
DraupadI thinks that Yudhisthira is suffering in the forest 
with passivity relying on his fate and as such forcefully 
argues for quick action against Duryodhana . 52 

"Please do your duty. Action brings fruits not 
inaction. Everyone acts for his growth and prosperity. If one 
remains passive depending solely on Fate, he suffers defeat 
and falls down. Even the Creator gives fruits depending 
upon past deeds. Even Manu has laid down that one’s duty 
should be done. Be active and do your duty. Inaction and 
laziness lead to ruin ; whereas activity and effort bring 
prosperity." 


52. 3)3 (gleets 3)4*3 vTMalPtaeftPfa I 

^ wicttt ^ 33ts i 131 i 
tnf f? t 3 3313 ? i 

•3rf3 Uldl f33T3T 3 33T332% 33)' Moll 
3t If Rimini 9nri3 i 

3 fgfeTTCt 32 I 1 S « I I 

3T3lf3 fF *33^3 Mf3faft93TS I 
I4<‘3lt4 3)3 I M3 I I 

ihj f? fejp)<fl«roi 3^93TS I 

tnbpPt 3?P%3 cRlT3c339IPlf3 I 133 1 I 
3>3«333 3)4% 33%3 %%9338 I 
113)14% SI3rFtS3 3333% <£538 I I I 
$33t % 333*3 3T%4 f t[%%T I 
li*lm 3; 3 f33T3I338 33%3; I I 3o | | 

-3T3S3PT%9%R 9T3T3333 3T^ I 
%83973 353 323T 2«Tt 1 #T53T9^ I I I I 

-3334, 3TS3T3, 33. 
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One can note that the the entire speech of DraupadI is 
filled with the Karmayoga or the doctrine of Action. She 
instigates Yudhisthira to act as a Ksatriya in attacking 
Duryodhana to get back his rightful kingdom lost by the 
deceit of Duryodhana. 

At the end of her speech, she informs that this theory 
of Action was preached to her father and brothers by a 
brahmin who had been given shelter by her father. She adds 
that the theory was taught by Brhaspati ( Brhaspati-prokta) 
and that she learnt it from her brothers . 53 

Anybody can note that there is no mention of Carvaka 
or Lokayata here. Further Carvaka, the supposed founder of 
Indian Materialism is not an advocate of the theory of 
Action. He is the advocate of the theory of physical pleasure. 

But surprisingly those who attempt to prove that the 
doctrines of Carvaka did enjoy a respectable place in ancient 
times, desire to rely upon this statement of DraupadI. 

On the basis of this statement of DraupadI, 
Debiprasad Chattopadhyaya desires to conclude "In the 
Vanaparva of the Mahabharala, DraupadI said that when she 
was a child her father invited a Brahmana to live with them. 
It was from him that her father as well as her brothers 
received instructions in the Barhaspatya views..." 

"Barhaspatya was but an alternative name for the 
Lokayata. To deny this, we have to question our ancient 


53. 3uu u i % fan nranmra i i 

ntsfn nnffari nra fat wtfn i i 

rlMl dSI ^ I I 


- Ibid. 32 . 60-61 
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tradition seriously. Nor can it be argued that by the 
Barhaspatyamata was meant here the ancient science of the 
state-craft, as Tucci contended. For there is nothing 
intrinsically heretical about the so-called science of the state¬ 
craft, whereas, in the Mahabharata Yudhisthira after 
listening to the views of Draupadl, actually accused her of 
being influenced by heretical ideas. Thus the 
Barhaspatyamata referred to could only be the Lokayata- 
views.... 


"This learned teacher of the Lokayata views is said to 
have been a Brahmana...." 

"Evidences like these perhaps indicate that we are in 
need of revising our notion of the Brahmana, particularly of 
the Brahmana of Buddhist India. They also call forth a 
necessary revision of our notion of Lokayata derived from 
Madhava (of the Sarvadarsanasahgraha). For these are 
evidences not merely of some Brahmanas professing and 
preaching the knowledge of Lokayata, but of learned and 
distinguished ones doing so. The knowledge of Lokayata, in 
other words, was considered vital to the accomplished mind, 
a mark of culture and knowledge ." 54 

But an analysis of Draupadl's views shows that there 
is nothing of what are well known as Lokayata-views. The 
learned author does not quote even a single verse from her 
speech, but wants to base his argument on the words 'Nitim 
Bihaspatiproktam which only means that, that theory was 
taught by Brhaspati. It is true that the Carvaka or Lokayata- 
doctrines were taught by Brhaspati himself. But those were 
taught to harm demons and to favour gods, his own disciples. 


54. Lokayata. Op.cit. pp.32-33. 
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ijjlfcortdly, those were not the only doctrines preached by 
Brtiaspati. And here what DraupadI speaks is not with an 
intention of harming Yudhisthira but to help him. Hence she 
speaks of the duty of a king and her views can be summed up 
in the words of Bhlma who speaks after her to rouse the ire 
of Yudhisthira : ^pf 9 T 33 WRTPf l l (33.52) 

The learned author has stated that "Yudhisthira, after 
listening to the views of DraupadI actually, accused her of 
being influenced by heretical ideas." But there is nothing in 
the reply of Yudhisthira substantiating this statement. 
Yudhisthira simply replies- 

"Plese remember my vow of truth. I always prefer 
truth to untruth. I do not want prosperity by untrue means. I 
am ready to sacrifice everything—kingdom, sons, fame 
wealth—for the sake of truth." 55 He wants to observe 
meticulously the agreement reached at the time of gambling. 
It was that, if he lost, he would live in forest for twelve years 
and reside for one year in cognito He does not want to 
violate this agreement at any cost, even at the cost of 
immortality. He desires to remain truthful and not to enjoy 
royal pleasure by going against his own words. He does not 
want to eat his own words. And so the conclusion of the 
learned Chattopadhyaya can not be deduced from the words 
of Yudhisthira. 

So, in this episode the teachings of Brahaspati are not 
Lokayata-views, but views later on propounded in the Gita 
through its Karmayoga. 


*T*T sjfdsil W iHdlU ^«*ii I 

TTHi g nvft sri w fcriigqft 1 1 

- 34.22 


55. 
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Here one point must be clearly borne in mind and that 
is, Brhaspati was a not a heretical teacher. He was Devaguru, 
preceptor of gods. He preached what was beneficial to them. 
Whatever "heretical" he taught to demons, was just to harm 
them. Hence his instructions to demons should not be taken 
to be the entire and exclusive instruction of real Brhaspati or 
real Barhaspatyamata. Real Brhaspati and real 
Barhaspatyamata have been referred to with respect in the 
Mahabharata itself. These are some of the references to 
Brhaspati found in the Santiparva of Mahabharata. 

i) cRTtScflft sJ<^$;Pl<ys ^ft I 

snt i i 

5T5I *TFitfrT STflSTS | 

#rs -HHiRjdi rnn i i 

ftrot snjcinnfr rnfrafafr ggs i 
anliadiwis.i siref 11 

*f TTHI fcrf^HT ePp I 

MHiJIMI*! RilHiyu-Sofl *TOT I I 

^tifr Hsuwici^rat h^mhs i 

tRTT «njeT f I I 336.1-5 

ii) * w ft fttd vm 5it *PRras i 
annif ft ^ trt siHidiPi'i 11 
dhfM ?! ?tt^ n ftnfcrs <jn i 
•3tfW5r€f *TFTTFH rPt ftw? I I 56.37-38 

iii) Hoft-i ft TTITT «t 'TTcTo 9?fta>8 ^'irMS I 

tMifti«bi> gn I I 

<WUf*ld»MHd8 I 

OTUyfdM^wi ^5t 9TT9=ms I I 57.6-7 

iv) ^cld ct TMERWlT -id-fid I 

mraft 11 58.1 

v) t<«jr ft d^i'Jii I 

7MUHHI tPJj-T ®<llchl%mt fdyiy t I I 
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(’TScJJHTFt'lTgTT I 

hth ^ 11 

'3HIH«iK8 I 

t<*jh4i<k 11 

'3WH6l'il <MI % mIm Plril5T2 | > 

5ratf°fas ?T^IT ^ fofttf? I I 58.13-16 

vi) '3rarg315T^P)ftfclfra JTRPl^ I 
cl^MHI *TUT TO*0 ’TTPT I I 
THU dg*nl ^TPT SJPftTt cjTo I 

felH 'TO^S ^FFlfrPJ I I 

i*i f «jt fgwr ^swfdH. I 
^f^lH^Pl ’Jj^T ferfSjv^c|cn*j | | 
fafa TO rpqrq y4^<bftrl Ttl% I 
JTJ1RT ^slHfcl*Ul I I 68.2-5 

Hence, when Madhvacarya proves that the Carvaka- ( 
school should be discarded completely, because its teachings 
harm the entire humanity, he is only/following the age-old 
Indian tradition preserved in our authoritative texts which 
advise the humanity as a whole, to be away from the Carvaka 
doctrines. This refutation of the Carvakas given by 
Madhvacarya should have been dealt with, by S.N.Dasgupta 
while elaborating the criticism of the Carvaka-school. He 
remarks "It (the Carvaka philosophy) had a new logic, a 
destructive criticism of most of the cherished views of other 
systems of Indian Philosophy, a materialistic philosopy and it 
denied morality, moral responsibility and religion of every 
kind." 56 And one expected that the learned scholar will deal 
with the criticism of the Carvaka for his denial of morality 
also. But he has devoted many pages for elaborating the 


56. Op.cit p.533 
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criticism of the Carvakas for not accepting inference as a 
valid means of knowledge and for accepting the 
Dehatmavada, while he has not taken note of the criticism of 
the Carvakas for not accepting the Dharma and Adharma 
highlighted prominently and exclusively by Madhvacarya. 
Because, as it is well-said, " One may think of a school of 
thought without the ideal of moksa, but not without that of 
dharma also. It may be that death is final and nothing 
remains afterwards; but to believe in an ideal of life deviod of 
dharma is to reduce man to the level of the brute." 57 

This is one of the major contributions of 
Madhvacarya to the ethico-socio-philosophical field of 
Indian Thought which brings to light his concern for the 
welfare > <f the humanity as a whole. 


$$$$$ 


57. M.Hiriyanna, Outlines, Op.cit, p.194 



CHAPTER IV 


RATIONALE OF MADHVACARYA’S 
CLASSIFICATION OF SOULS 

Madhvacarya is a firm believer of bheda or ‘Difference’ 
as being the very nature of all entities, both sentient and 
insentient, in this universe. He is also a firm believer in the 
plurality of sentient beings who are unique individuals distinct 
from one another. Moreover they are not equal, but graded as 
superior and inferior. In short, there is svabhava-bheda and 
taratamya among souls. Let us first consider Madhvacarya’s 
concept of soul and then his concept of bheda. Regarding 
jiva or soul he states: 1 

?fcT cftlfcido I 

^ fret ^ qT5T cRT'TtSPTte I I 

It means : The soul is known as T ; whenever anyone utters 
the word T., it should be understood that he is thereby 
referring to his jiva or soul. Further, this soul is subject to 
happiness and misery. That is, whenever one becomes happy 
or miserable, the concerned happiness or misery is experienced 
by the sou). It is the soul which enjoys happiness or suffers 
misery. Moreover, it is the soul which is subjected to this 
worldly bondage ; and it is the soul which gets release from 
this bondage and enjoys the (inherent) bliss of liberation. 

This description of the soul proves that it is distinct 
from Brahman Who is full of absolute bliss and is never subject 
to bondage or sorrow. 

4. Visnutattvavinirnaya ( VTN) Ed. Prof. K.T. Pandurangi, Dvaita Vedanta 
Studies and Research Foundation, Bangalore, 1991, p. 2 7^ 
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In the scheme of Madhvacarya’s paftcavidhabheda or 
five-fold difference, there is the jiva-j/va-bheda or distinction 
of one soul from another soul. He is also emphatic in laying 
down the jiva-taratamya or gradation among souls which is 
intrinsic and fundamental. In this connection it is necessary 
to deal with his concept of bheda or ‘Difference’ on which 
his scheme of pahcavidhaftheda stands. If there is no bheda , 
there can never be anything like ‘ Pahcavidhabheda ’ including 
jiva-jhfa-bheda. {jive sa-bheda, jadesa-bheda, jha-jada-bheda 
and jada-jada-bheda are the other four bhedas ). 

Madhvacarya is quite emphatic in accepting bheda or 
‘Difference’ to be a fundamental aspect of universal experience 
pervading the entire scheme of activities of all sentient beings. 
All the schools of Vedanta accept Brahman’s supremacy. And 
this acceptance implies and must imply that other realities are 
different from Brahman. Without difference there is no 
possibility of any superiority or inferiority of status among 
reals. 


While establishing the claim of ‘Difference’ to be so 
fundamental, Madhvacarya rightly examines the objections 
raised against the concept of‘Difference’. These are the major 
objections: 

1) According to Mandana, difference is a mere 

fabrication of beginningless nescience and as such, it has no 
real existence 2 : (^ JHmfaejifSwfadildd I) 

2) Further, if difference were acceptable it should be 
accepted as either the svarupa (form) or the dharma (attribute) 


2. Bramasiddhi , Ed. S.S. Kuppuswamy Shastri, Madras Government 
Oriental Manuscripts No. 4, Madras, 1937, p.48. 
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of an entity.In the opinion of Srlharsa, it cannot be accepted 
as the svarupa of an entity, because in that case, there can be 
no confusion about its distinction from other entities and thus 
there will be no scope for any doubt about the exact identity 
of the cognised entity 3 : (qft H FTM FTRf, cKT 
fePtfrr I ) 

3) Vimuktatman observes that it cannot be accepted 
as the dharma of an entity distinct from its svarupa, because 
in that case it will differ from the entity and thus introduce 
another element of difference between the entity and the 
bheda, its dharma, and thus it would lead to the fallacy of 
anavc 
rFFT 


stha or regressus ad infinitum 4 : ( ^ 


4) Further, in the opinion of Mandana, the universal 
experience reveals that every cognition of bheda depends 
upon the consideration of two distinct entities between which 
the difference is supposed to exist and this gives rise to the 
logical fallacy of anyonyasraya or vicious inter-dependence. 
The reason is obvious-the bheda of X from Y depends upon 
a prior cognition of the bheda of Y from X. As a result there 
is scope for anyonyasraya-dosa. 

Madhvacarya in his VTN considers these objections 
and points out the exact nature of bheda vis-a-vis an entity: 

'teFTFjfqtTS I tor I s 


3. Khandanakhandakhadya , Medical Hall Press, Benares, 1888, p. 125, 

4. Istasiddhi , Ed. M. Hiriyanna, Gaekwad Oriental Series, LXV, 
Baroda, 1933, p„23. 

5. VTN , Op.cit pp.12-13. 
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It means: The objectors (i.e. the Advaitins) who want 
to reject the existence of bheda desire to point out that it can 
be either the adjective qualifying an entity or the substantive 
being qualified. For example, there can be two types of 
statements: TFMWft fMt or TPMSWTt'ife I In the former, 
statement viz, “Rama and Laksmana are different” the term 
different’ (< bhinna ) serves the purpose of an adjective, whereas 
in the latter, viz, “There is difference between Rama 1 and 
Laksmana”, the term difference {bheda) is in the capacity of 
a substantive being qualified. So these are the only two ways 
in which bheda can be cognised and stated. Now the difficulty 
is, to become either a qualifying adjective or a qualified 
substantive, it presupposes the knowledge of the concept of 
difference to distinguish an adjective from a substantive. Thus, 
there is the logical fallacy of anyonyasraya or itare tar asraya 
or vicious inter-dependence. The same thing can be expressed 
in a different manner, using the terms Dharmi (= Dharmin) 
and Pratiyogi (= Pratiyogin). The Dharmi is the given entity 
that differs, and Pratiyogi is the entity from which the Dharmi 
differs. Now the establishment of the concept of bheda 
depends upon the prior cognition of Dharmi and Pratiyogi as 
distinct from each other; and the knowledge of such distinction 
between the two, the one as Dharmi and the other as Pratiyogi 
depends upon the prior cognition of the concept of bheda. 
Thus, there is again the logical fallacy of vicious inter¬ 
dependence. 

In reply to these objections, Madhvacarya declares 
the exact position of bheda : I 

Bheda or ‘Difference’ is the svarupa or the very form 
of an entity and hence the logical fallacy of vicious inter¬ 
dependence does not arise at all. Madhvacarya does take note 
of the objections raised against the padarthasvarupatva of 
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bheda. Firstly, as pointed out by Srlharsa, bheda cannot be 
the very svarupa of an entity because the cognition of bheda 
depends upon, as noticed above, the prior cognition of both 
dharmi and pratiyogi, whereas the cognition of svarupa does 
not depend upon any such prior cognition. 3T?I ^ 

nlwtf i i 6 7 

It can be explained: “It is not proper to hold bheda to be the 
svarupa of an entity. The cognition of bheda takes the form 
of asmadayam bhinnah or asmadasya bhedah, which is not 
the case with the svarupa of entities. The essential form of 
things does not need the help of cognition of other entities. 

The propositions relating to svarupa are nirapeksa or non¬ 
relational, whereas those of difference are relational depending 
on the knowledge of particular co-relatives (< dharmi-pratiyogi - \ 

sapeksa ). To know the difference of X from Y, one must know 
Y beforehand; whereas to know the form of X, no such 
knowledge of any other entity is necessary. The perception of 
the form of an entity is direct and independent, whereas the 
cognition of difference is indirect and dependent as it involves 
a prior perception of the differing entities. Hence, the belief 
of bheda being the padarthasvarupa is baseless and 
unsustainable. 

Now Madhvacarya retorts : *T 

Madhvacarya opens a page from the text of the 
Advaitins. If bheda, as argued above, cannot be accepted as ^ 
the svarupa of an entity because it depends upon a prior 


6. Op. cil., pp.l 13-114. 

7. VTN., p.13. 
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cognition of dharmi and pratiyogi, what do their authorities 
say about the aikya or identity between Brahman and jiva. 
They assert that there is the perception of the aikya or identity 
between Brahman and jiva, an identity which is nevertheless 
not dependent upon any other cognition and which is perceived 
directly and which exists in its own right. But the statement 
of this identity does make use of two terms, one serving as 
dharmi and the other as pratiyogi : | 

1 sTSrjfcnrfcRPf I and so on. In such statements of 
identity, the idea of identity is sapeksa, that is, dependent upon 
the prior knowledge of both viz, Brahman and jiva. Even then, 
it is held by the Advaitins that aikya is the very svarupa of 
Brahman and jiva. So, Madhvacarya rightly asks - “If this 
sapeksatva of aikya does not prevent aikya from being the 
svarupa, what harm is there in holding the bheda even though 
held to be sapeksa, for argument's sake, to be the svarupa?" 
The question is quite fair and in order. Madhvacarya is certainly 
justified in asking for the same standard of thinking to be 
applied to him as applied by the Advaitins to themselves. 
Hence, there can be no objection to hold bheda to be the very 
svarupa of an entity. 

Now, there is this objection raised by Srlharsa: 
“If bheda is the padartha-svarupa, i.e. if an object is cognised 
as quite different from all other objects, there will not arise 
any cases of doubt nor will there be any confusion about its 
difference from other objects. But our worldly experience 
shows that such doubts about the distinct identity of an object 
do arise and as such one is forced to reject the contention 
that bheda is padartha-svarupa " 

Madhvacarya replies : FWJfasrafa trefafesi sfftscfaq 
cRcfs 1 8 ' 


8. Ibid., p. 13. 
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It means : Even in the Advaita, the knowledge of Brahman 
does not at once reveal the identity and the bliss which are 
said to be the very nature of Brahman. Even after the 
knowledge of Brahman, there do occur doubts and 
clarifications. The seeker wants to know the relation between 
himself and Brahman and he is answered through such 
statements like "Tattvamasf. When Brahman is Identity Itself, 
there need not arise any such queries about the ‘relation.’ 
The rise of queries even after the knowledge of Brahman, 
shows that inspite of such knowledge of Brahman, identity 
which is Brahman’s very nature still remains unrevealed. So 
too is the case of bheda. Being the very nature of entities the 
bheda may remain uncognised on the mere perception of the 
entity and thus there might be scope for doubt and clarification 
arising out of perception of similarity and has to be corrected 
by closer examination. 

But the question remains: “How do doubts arise even 
when bheda is padarthasvarupa? ” Madhvacarya as a true 
metaphysician, is alive to this problem. He draws the attention 
of all truth-seekers to analyse the phenomenon of doubt. On 
such an analysis one discovers that the phenomenon of doubt 
is governed by sadrsya or resemblance between or among 
entities and not merely by bheda alone, as Srlharsa appears to 
believe. So Madhvacarya asserts : 

TPTo *t^tt i 9 

It means: Generally one cognises an entity as distinct 
from all else and then a doubt crops up regarding its distinction 
from a similar entity. Nobody should ignore the fact that at 



Chapter IV: Rationale of Madhvacarya’s Classification of Souls 83 


the basis of doubt or confusion, there is necessarily the factor 
of resemblance or similarity. As Jayatlrtha explains, an entity 
possesses only one bheda because there is no proof to believe 
it to be manifold. This bheda is cognised at the first moment 
of cognition of the entity together with its svarupa. And this 
bheda has many attributes like ‘ ghatad-bhedah ’ (difference 
from a pot), ‘ patad-bhedah' (difference from a piece of cloth) 
and so on. The aspect bheda is one but it has got as many 
facets or attributes as it has the pratiyogis or counter co¬ 
relates. When due to sadrsya or resemblance the particular 
aspect of the counter co-relate is not cognised there arises 
doubt about the distinction of the entity from that particular 
counter co-relate. It cannot, therefore be said that if bheda is 
accepted as padartha-svarupa , there will not be any scope 
for the rise of doubt. 

- tT5R tTcf SWr'imMRf I W 

SRfcRT trcf | fog cTW 

AM q^frrl 

(VTN tiki) 

Madhvacarya further explains the concept of bheda 
logically on the basis of uncontradictable experience: ^5 
qef f^TSS I 5TRTS 1 10 

It is everybody’s experience that when an entity is 
perceived it is cognised only as different from other entities. 
Generally, mere cognition of an entity reveals also its difference 
from others. Madhvacarya is a pragmatic realist and an 
objective thinker. He accepts the universally acceptable 


10. Ibid., p. 13. 
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principle of I (A fact should be considered 

as it exists) As such, he frames his phrases and sentences very 
meaningfully with significant terms. One such sentence is this 
one, viz. SIFTS fcFiSFT ft ’FFTFTF’T wherein the 
term SIFTS is quite significant. Even when accepting that 
together with the identification of an entity its distinction from 
others is also cognised, he does not ignore the possibilities 
causing the phenomena of doubt and confusion about its 
distinction from others occurring on some occasions due to 
some extraneous conditions, like the defective sensory organs 
or the adverse environmental effects. Hence, he uses the term 
prayah meaning ‘generally’ or ‘in most cases’ which is a fact 
experienced by one and all. Generally one cognises an entity 
with its identification with itself and its distinction from others. 
The term ‘ prayah ’ leaves scope for doubt which is also a 
matter of experience. He has explained already the causes 
giving rise to doubt or illusion. 

Madhvacarya further clarifies : UHMdS §ift 

t^T I 11 

It means that the bheda happens to be cognised 
together with the s\arupa and this can be understood by 
viewing the phenomenon from another view-point. When we 
come across a pot before our eyes, we assert: “This is a pot.” 
How do we call it a pot, and not a plate or a jug ? When we 
call it a pot, we reveal our knowledge of its possessing 
‘potness’ and not possessing plateness’ or jamess’. It means 
that not only its potness but also its distinction from others is 
known and revealed through the assertion “This is a pot”. 
Hence also bheda is the padartha-svarupa. 


11. Ibid., p.13. 
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In this assertive sentence, the term *sammyataK is 
significant. It leaves no scope for believing that the knowledge 
of sarvavailaksanya or ‘distinction from all’ will make the 
cognising agent a sarvajna or omniscient. As explained above, 
usually knowledge reveals its entity as something that is 
distinct from all else, in a general way, depending upon the 
wealth of knowledge possessed by the cognising agent. Such 
general knowledge of ‘all else'; is not sufficient to make 
anyone sarvajna or omniscient. Madhvacarya has asserted this 
in his commentary on the Taittirfyopanisad (II chapter): 

I '3PTOIf 3T «TT H9FTS I -T 5li<ld 

I T ^ «4i^r4j>T% d45ldl5^Trlfrr I ^iHMds 

I 

It means : It is not difficult to cognise the bheda or 
‘Difference’. Because it is the very nature of an entity. All 
cognise the nature of each and every entity as distinct from 
all other entities. If it is not so, when oneself is cognised, 
there would arise a doubt whether oneself or someone else is 
cognised. There is no valid proof to contend that first the 
nature of an entity is known and thereafter is known its 
distinction from others. When a person cognises an entity, he 
does not have any doubt about its distinction from other 
entities. It should not be pointed out that if it is believed that 
one cognises an entity as different from all else, then there 
would arise the fault of considering one as omniscient. Because 
when it is said that an entity is cognised as distinct from all 
else, it is, in a general way and not exhaustively. It depends 
upon the wealth of knowledge possessed by the cogniser. 
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Then Madhvacarya likes to show the absurdities that 
will result if bheda is not accepted as padarthasvarupa. He 
states : *T mi^s ycfdl aw T 

5il^ln I '3Tfn% ^FTS I T ~ ff 

WtSjftfcT I 12 ‘ 

It means: It is everybody’s experience that when an entity is 
cognised, it is cognised, in a general manner, as different from 
all else. This experience cannot occur if bheda were not the 
svarupa of the entity. Everybody agrees that the very 
perception of an entity reveals it as different from other 
entities, of course, in a general way. This is because the 
svarupa and bheda are cognised in one and the same cognition. 

If this bheda is not revealed along with the svarupa, how will 
one come to know that ‘one’ is only ‘oneself’ and not a pot, 
or some one or something else? The non-perception of any 
instantaneous difference would deny him even the knowledge 
of himself as distinguished from, for example, a pot or a plate. 

Only because one cognises one’s identity, one becomes aware 
of oneself and does not confuse oneself with others or other 
things. 

Here nobody should think that it is not possible to be 
aware of the svarupa of the object and its bheda from all else 
simultaneously in one and the same moment. Madhvacarya 
points out: T I W AIHl^ldS 

^ 5TT*rt qci cT«rr i ’ 3 

It means: It should not be considered that “there is no 
possibility of simultaneous cognition of more than one aspect ^ 

like the svarupa of an entity and its bheda from all else and so 
it is not proper to hold bheda to be the padartha-svarupa.” 


12. Ibid., p.13. 

13. Ibid., p.13. 
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The fact is: Our experience shows that when one conies across 
thousands of lights burning simultaneously, in one and the 
same moment, one does get the simultaneous cognition of 
all of them in a general way. Similar is the simultaneous 
cognition of the svarupa and the bheda of an entity. 

Now one more objection has been raised by Srlharsa 
I SRTtJT FTM ^ ^TPT 

FTTtf I 14 

That is, “ Bheda cannot be the padartha-svarupa. It is always 
a related concept, inasmuch as, when there is a bheda it is 
from something else. On the other hand, if bheda is believed 
to be the svarupa, the two terms would become synonymous, 
and the use of one of them would serve the desired purpose, 
making the use of the other term superfluous; either the term 
ghata or the term bheda should suffice to denote a ghata. 
But our usages show that a ghata is termed as ghata and is 
not and cannot be, termed as bheda. Hence bheda cannot be 
the padartha-svarupa .” 

Madhvacarya is aware of this difficulty and has shown 
that even though bheda is the padartha-svarupa there is no 
fallacy of redundancy. He has introduced his concept of Visesa 
which points out the exact relation between the svarupa and 
bheda and also convincingly answers the charge levelled by 
Srlharsa. He states in his Anuvyakhyana : 

cfita II 15 

It means: It has been shown that bheda is the svarupa 
and so identical with the entity. Still there is no fallacy of 

14. Op.cit., p. 112. 

15. Anuvyakhyana , Ed. Prof. K.T. Pandurangi, p.15. (I.i.2, 109-110) 
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redundancy because of the relation between them being of 
the nature of savisesa-abheda or identity-in-difference. Visesa 
has been termed as ‘ bheda-pratinidhi' by Jayatlrtha. That is, 
it is ‘pluralising or differentiating agency’. The abheda or 
identity rules out the possibility of any vicious reciprocity and 
the visesa or the pluralising agency entitles both the entity 
and its bheda to exist independently and in their own right 
Even as heat and light are felt in one and the same perception 
of fire, so too the entity and bheda are simultaneously 
experienced and so it cannot be contended that the svarupa 
and bheda do not constitute the same entity. Both heat and 
light are the nature of fire; similarly svarupa and bheda are 
the very nature of an entity. Thus the entity and bheda are not 
synonymous. They have different import and as such are 
‘distinguishable’ through visesas. 


Madhvacarya emphatically asserts - TO srf^T =1*^ 
No entity can exist without this bheda-pratinidhi or 
differentiating agency. He points out that even the Advaitins 
have accepted the existence of visesas in entities in interpreting 
Upanisadic statements like %frT: 

I %fcT WWi I fa?Nis; J iicbK *T 1 16 


It means: Let us take Yajflavalkya’s famous statement in the 
Bthadaranyakopanisad. —^ which is quoted 

by the Advaitins to establish their Attributeless Brahman. 
Yajfiavalkya declares that Atman or Brahman is different from 
all else in this universe. The repetition as Neti Neti serves a 
two-fold purpose: It points out that Brahman is different from 
other entities, which are also distinct from one another. And 
so it should be understood that Brahman is distinct from a 


W 


A 


<r 


16. VTN, Op.cit., p.13. 
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plurality of entities. This is possible only with the help of 
visesas. Madhvacarya clarifies the manner through which two 
%fcfs convey two ideas. It should not be taken to be a 
meaningless repetition. Each %fcT has a distinct meaning to 
convey. He has given convincing examples :• 

When one says, as in riddles, that a particular entity is not a 
pot, nor is it a cloth, what does he mean? Does he not mean 
that it is not made up of clay, nor is it made up of cotton? So 
when an entity is said to be Na ghatah, na patah, the speaker 
has in his mind two distinct objects from which the given entity 
is distinct. Both the distinctions are possessed by one and the 
same entity. Hence it is not only that the object is distinct 
from the two, those two are also distinct from one another. 

In fine, Madhvacarya concludes : n 

| 18 

“Therefore, it is but proper and reasonable to cognise bheda 
as the padarthasxarupa .” Hence none should think as does 
Mandana that bheda is anadyavidya-vilasita or fabrication of 
beginningless nescience. Nor should anyone observe as does 
Vimuktatman that acceptance of the concept of bheda will 
lead one to the fallacy of anavastha or regressus ad infinitum. 

Now coming to the jivas or souls which are distinct 
from Brahman, according to Madhvacarya, there is a two¬ 
fold classification : (subtle) and (gross). In the first 

subtle classification each soul is individual and distinct. 


17. Ibid., p.13. 

18. Ibid., p.13. 
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According to Madhvacarya souls are infinite in number and 
are essentially distinct from one another. He quotes with 
approval in his VTN statements of Vatsa-sruti and Skanda- 
puram : 

1) 3HFT<TT •afiftcTTST 3FRTS OTTS I 

^lT«RTo I 

sfafTT TT9TCS ^ I (^SjfcT) 

2) 5PRTTS STlf&RTMS I 

3OT^T9T9T3r^T ^JrTT % tf^TTS I I 

'3ffrTT TT9FTt5WS SWPIWftl^rTU I I (wj<jjt|U|) 19 

The passage from the Vatsa-Sruti asserts that the souls 
are infinite in number. One might try to calculate the number 
of moments of time from the beginning of this creation upto 
its end; one might try to add up all the atoms existing in this 
universe; still it would not be possible for one to exhaust the 
number of souls in enumeration. Because, they are infinite in 
number and hence are beyond any enumeration or. 
computation. The Skanda-purana states that an infinite number 
of souls occupy due to their inherent extreme minuteness, the 
space of an atom. Even when they attain grossness, they do 
so due to the prowess of the Lord. An infinite number of 
congregations of infinite number of souls occupy the assembly- 
hall spread over a thousand yqjans due to the might of 
Visvakarman. 

It is true that the Sankhyas also believe in plurality of 
souls and they have stated the reason thereof: 




h 




19. VTN, p.34. 
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fog 


120 


Accordingly, the reason is three-fold : Firstly, the souls are 
perceived to have birth and death at different times, and also 
to possess organs of sense and action entirely different from 
one another. Secondly, no two souls engage in the same activity 
simultaneously. And thirdly, the souls are experienced to 
possess gunas viz, sattva, rajas and tamas in different 
proportions. Some like divinities possess more of sattva-guna: 
others like human beings possess more of rajo-guna and lower 
creatures are seen to possess more of tamo-guna. 

But the question remains: “What is the cause of the 
said inequality observed in the world among the souls? Is it 
intrinsic or extrinsic? Is it inherent in the soul or caused by 
some external factors?" The Sankhyas did not raise this 
question and so no answer was possible from them. But 
Madhvacarya did take note of this important question. He 
went deep into the root-cause of the inequality of souls and 
he has asserted that the inequality among souls is intrinsic. 
The inequality also means plurality of souls. It is inherent and 
not caused by any external factors. 


Madhvacarya states: 


I 

121 


According to Madhvacarya one has to depend upon one’s own 
ingrained experience to realise that souls are basically distinct 


20. Sihkhyakirika of Isvarakrsna, No. 18. 

21. Upadhikhandana, Khandanatrayam , Ed. G.M. Bhat, Sukrtindra 
Oriental Research Institute Cochin 1977, p.35. 
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from one another. What does anybody witness around him? 
He perceives several physical bodies functioning in their own 
unique ways. He begins to ponder over the cause of the 
activities of these bodies and concludes that the said activities 
are due to the souls possessed by them. This conclusion is 
based on his own intuitive experience; because, he has the 
experience that his own body functions because of the presence 
of a soul in it. 

Here one must note that Madhvacarya goes deep into 
the question of the plurality of souls to find out the exact 
cause of this plurality. The arguments advanced by the 
Sankhyas do not answer the question regarding the cause of 
diversity in the birth, death, organs &c., of souls in this world. 
Even the Karma-Xhtory laying down that the diversity is 
caused by the Karma or deeds performed by those souls in 
the previous birth or births does not give a satisfactory answer. 
Because, this answer gives scope to a further question: “Why 
were the previous Karmas different from one soul to another?” 

And Madhvacarya has given a satisfactory and 
convincing answer. In the words of Dr. B.N.K. Sharma, 
“Madhva finds the basis of the doctrine of plurality of selves 
in the intrinsic diversity of their essences, which he shows to 
be the inevitable presupposition of the (Hindu) theory of 
Karma. It is accepted that the inequalities of individual 
equipment and .endowment are regulated by one’s past life 
and its Karma. But, by its very nature the Karma theory would 
be powerless to explain the why of such inequalities, in the 
remotest past, without recourse to the hypothesis of an 
intrinsic peculiarity (anadivisesa) that is uncaused. It is this 
anadivisesa, says Madhva, that distinguishes one soul 
from another: 
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muHifefo fcfr i 

fflt T cKf I I (AV. III.p.49) 

“Unseen merit, which accounts for similar merit in the 
present, should presuppose a like merit. This series should 
regress ad infinitum. If it breaks down in any particular 
instance, the principle of unseen merit might as well be 
dispensed with, even at the outset. If it holds good in all cases 
without exception, as far back as human thought could reach, 
it is a clear admission of the fact that such unseen merit is 
ingrained in the nature of individuals." 

“Plurality of selves cannot be merely contingent upon 
the accidents of psycho-physical embodiment or differences 
of Karma. Even the Karma-theory would be unable to explain 
why particular selves are susceptible to particular Karmic 
propensities and tendencies for good or evil. There is no place 
for accidents in a moral universe. Everything is governed by 
definite causes. If the individual peculiarities of equipment 
etc, are finally to be attributed to some inexplicable adrsta or 
unseen merit that is also beginningless and uncaused, it.would 
be as good as admitting that the plurality of selves is, in the 
last analysis, intrinsic and beginningless” 22 “This is the 
decisive contribution which Madhva has made to the 
interpretation of the problem of life and its diversities. He 
has thus gone beyond the principle of Karma, unerringly, to 
the “Svabhavabheda ” (intrinsic or essential differences in 
the nature of beings ). No other philosopher, in the East or in 
the West, has done this. Herein lies the boldness, originality 


22. Macihva’s Teachings in His Own Words , Bharatiya Vidya Bhavan, 
Bombay, 1970, pp. 78-79. 
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and thoroughness of Madhva’s approach to philosophical 
problems. He does not stop at any half-way house on the 
philosophical road to Truth." 23 


[But with due respects to revered Dr. Sharma, the great 
scholar, I like to point out that long before Madhvacarya, 
Kuntaka, the author of the Vakroktijivita (circa 950 A.D.) 
has done this i.e., has gone to the svabhavabheda existing 
among souls. While discussing the cause of different poetic 
styles, Kuntaka concludes that the nature of poets is the cause 
of different poetic styles: 


! iTTSrr I gg>MK- 

9lf^T° 9T^T9iIw*iOK^<;iq > I rRTT ^ 

I .... 24 



Kuntaka also observes: 


I I 25 

It means that every horse, elephant, metal, wood, stone, 
garment, woman, man, water and so on is unique and 
individual. No two or any class are completely equal and 
similar. This verse is found in Tantrakhyayika (1.40) and also 
in Hitopadesa (11.40) 

Hence as objective thinkers, we can observe that the 
svabhavabheda is not the original contribution of 
Madhvacarya. 


23. Philosophy of Sri Madhvacarya, Bharatiya Vidya Bhavan, Bombay, 
1962, p.197. 

24. Vakroktijivita Ed. Dr. K.Krishnamoorthy, Kamatak University 
Dharwad, 1977, pp. 41-42. 

25. Ibid., p.15. 
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It should also be placed on record that in the revised 
edition published in 1991 by Motilal Banarsidass, Delhi, 
revered Dr. Sharma has deleted the sentence, “No other 
philosopher, in the East or in the West, has done this.” (p.282)] 

Hence, Madhvacarya has successfully discovered the 
truth that souls are intrinsically distinct from one another; he 
has also discovered another truth regarding souls and that is, 
souls are graded. There is taratamya or svarupataratamya 
among souls. They are graded regarding their knowledge, 
power, bliss and the like. Madhvacarya declares: 

V sftRcij f^RTT ?T59TTo I 

dKrini gaifcld I I 

Hdfedl T qJFITfo I I 26 

It means that Lord Visnu is always the Absolute Controller of 
everything else, both sentient and insentient in this universe. 
Anybody aspiring liberation should necessarily realise the truth 
of the over-all supremacy of Lord Visnu and also the inherent 
gradation among souls. This gradation together with the 
distinction among souls is not only intrinsic but also ever* 
persisting even in the liberated state. 

It is well known that Madhvacarya classifies souls 
broadly into three varieties : 1) Muktiyogya or eligible for 
liberation; 2) Nityasamsarin or eternally bound to worldly 
life; and 3) Tamoyogya or only fit for hell. It is true that this 
three-fold classification of souls condemns some to be eligible 
for only hell or sorrow and misery. But one should not forget 
that Madhvacarya is an objective thinker. His definition of 
pramana is Yathartham pramanam.. 21 That knowledge is valid 


26. Mahabharatatatparyanirnaya (MTN) 1.80-81. 

27. Pram ana l ak sana 
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which cognises an object as it is. As such he does not hesitate 
to call a spade a spade. Objectivity is and should be the 
necessary base and the source of true philosophy. It is the 
basic criterion of recognising a real philosopher. There is 
nothing strange about the graded classification of souls. None 
need become shocked to know that there is a class of souls 
who deserve only misery and sorrow. Such a classifier need 
not be banged as cruel and merciless. If a murderer is found 
guilty and pronounced fit to be hanged, the judge is not and 
should not be banged as cruel and merciless. The judge has 
simply discovered the truth about the accused who had 
committed the heinous crime of murder, judged him to be 
guilty and passed the resultant order to hang him. The judge 
has brought out the truth. He should be admired and not 
condemned. So too is the case of Madhvacarya’s third class 
of souls who are fit for only hell. His three-fold classification 
is a universal truth and has been declared not only by Lord 
Krsna Himself but has also been suggested in their own way 
by such great writers like Bharata, Kautilya, Kalidasa, 
Bhavabhuti, Bhartrhari and others. In fact even to-day one 
observes such graded peculiarity among all living beings in 
their physical and mental capacities, competency, strength and 
the like. Just as any two beings are distinct mutually, so too 
they are not similar or equal in all aspects. Some are rich and 
others are poor; some are literate and learned, others are 
illiterate and ignorant; some are tall, others are short; some 
are strong and others are weak, and so on; 

Thus we can take any aspect and we will come across 
inequality between any two beings. Madhvacarya has grouped 
them broadly into three divisions. He asserts: 

FTHIcldf&fatlT ^TT I (111.27-35) 
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. ergr to^r qwRf g i tortos i 
srpmrwzreg to to ^ ^ 11 (xvii. 3) 28 

It means: The souls are by their very nature graded as superior, 
mediocre and inferior. The term ‘SraddhS stands for the 
inherent nature of a soul. And it differs from one soul to 
another. Hence the souls are graded three-fold as superior, 
mediocre and inferior. 

Moreover, Madhvacarya approves the popular saying- 
I He states : 

tort 3 fatos I 

toff fftototof cfT I I ( XVI.24) 29 

cTTto fto*RPf 1 

m toq«n to toft ftof 11 (I.92) 30 

That is, the souls get the form of gods, demons, men and so 
on due to their own unique nature. This unique nature 
possessed by them cannot be changed by anybody, at any time. 
The gradation among souls is beginningless and endless. It 
cannot be changed by anybody, at any time. 

That the soul’s unique nature cannot be changed even 
by the Lord has been stated by the Lord Himself in the Gita: 

toMfrTfTRTS storstotfis I 
PlUHHlWN nef>cMI PHdlo WmI I I 
ft fft qf qj ^<W° -5<-i 15#^wicl I 
cTFT rTFTto to tor I I (VII.20-21) 

28. Gitatalparyanirnaya ( GTN) Ed. D. Prahladachar, Poomaprajna 
Vidyapeetha, Bangalore, 1987, pp. Ill and 296. 

29. Ibid., p.293. 
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It means: There are some souls, inspite of possessing true 
knowledge of the Lord, fall victims to their evil desires and 
worship other deities. This results due to their unique nature. 
The Lord declares that He makes that nature and also the 
resultant faith firm in them. The Lord is Omnipotent. He can 
change, if He wills, the nature and fate of any soul. But He 
does not will so. He has already determined the unique nature 
of each and every soul which even He will not change for 
good or bad. This truth has been stated by Madhvacarya: 


i) i 


I 31 


ii) SISRTtsfa in*wr sfrs I 

*R'?|Rq^,c| cJKfcfa arrrfffl I I 32 
At this stage anybody may ask: “How is it that gods by nature, 
were born as demons, as in the case of Prahlada?” 
Madhvacarya points out the reason thereof: 

^TTS SINcMI^c) U^||«|few>iPmi8 I 
3 TcT§ FRifa 3 1 1 

%3cT§ *T*7T I 

3 T?rt fairer FrmcifafWcbg 1 1 33 
It means that gods possessing divine nature were born as 
Prahlada and others in the families of demons due to 
extraneous factors like a curse. This is just a temporary change 
like a crystal appearing as red in the vicinity of a red flower. 

Next, one can note that this three-fold classification 
has been declared long before Madhvacarya by Lord Krsna 
Himself in the Gita.: 


31. Ibid., 1.99. 

32. Anuvydkhyana, Op.cit, p.94,524. 

33. GNT. Op.cit., pp. 293-4. 
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Blfasu <«BhI W w'Ml=MI I 

^if^T TT^ft t^T rTT'Rft ^frT tTT 5J^J II 
^e)Id ^41<d I 

^ ss I I (xvn.2-3) 

Here the Lord clarifies that sraddha or faith, is not only three¬ 
fold but is the result of jiva-svabhava. The souls are hence 
three-fold: sattvika (superior) rajasika (mediocre) and 
tamasika (inferior). 

(The interested persons are requested to go through 
chapters XVI and XVII of the Gita to know more details 
regarding this three-fold classification of souls) 

Hence, Madhvaearya’s three-fold classification has the 
approval of Lord Krsna. This is a universal truth which was 
highlighted by Madhvacarya. All the commentators of the Gita 
have accepted this truth. But it is interesting to note that in 
secular literature also this truth has been accepted. 

1. Bharata I T7F1T ‘F’fcWPf | 

(TCtRireT, 3TSZTFT II) 

2. Kalidasa: i) UHKItHT I I 

1.4) 

ii) <SFlf^T^TFTT *j*lRl<^ I 

wfhW afrraPTtezr ^ | | 

{Ibid. 1.16) 


iii) ftaefate ritcfjg I (T^T, VI.30) 
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3. Bhavabhuti: 

tefrT ^8 JTTft fasjf 1 <T«TT ^ 

3 ^ d^'isiR §Tf^r ^rr I 

*RrfcT ^ cRT^JEIFfes W 3TfrT OTT 
SFRlfa 9jRjfcj*cim^ qffrpf ^TT *RJ8 I I 

(3fTC<Prafa, II 4) 


4. Bhartrhari: 

i) <31118 ^H1<|WT8 ^(sldl'HKI^ f«19N|TS I 

srff ?Tt ^ I I 


ii) H^TTS *5TOf^ fr 

HPIFTR5 IcTTSfffclftiRT *T I 

fo»ft HFRTT5M8 qr%cl FTT«jfa f^T£rf% 3 

% 3 iri% far«faj qrf%ct ft ^ i i (#rr$iri^) 


5) Rajasekhara: 

^#it diw^ralta nrat - 

RcfJFT ffafft ^ cfjfeZT - 

9T9cf3 

cJRqift WwRpi I I (cBPT%raT,31?2M *) 


6) Kautilya: 

gfeWTCPfgfej&feftfft 3^19>fT8 I 
f$P2RFit Sltf«rffT?TOft gijfrTBfrl ^ I 

anraf^ft w«fM %fft 3^8 1 1 (^sirst, l.xvii) 


7) Vamana: 

3lflt|foH8 WMSlfaR^T cfjcPTs 
fiTW8 I I -2 


I I -1 
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fsTWs 9 tpt%tts i fcr% 
l -3 

^ ? f3MT? I rrW 

'3lf^^R9fl^n^ I ^ 9TtRl^ I I T 

T I I ? cBcicF qs 

cBrTcp vm I 1-6 {<sm 


-5 Tfe 
Mi) 


At the end one many raise some pertinent questions: 
“What about Madhvacarya ‘s tamoyogya souls? Are such souls 
existing in the present times? Is it possible to identify them 
even to-day? What is the criterion to identify them? What 
makes them so condemned? Is it not possible to improve and 
elevate them? What prevents their improvement?” The 
questions are quite relevant and should be replied satisfactorily. 

Here one must note that improvement of a soul is a 
joint venture of both the improver and the improvable. Both 
should co-operate. The helper should bend and invest his might 
to uplift the fallen. On the other hand, the fallen should show 
his willingness to rise up and respond favourably by devoting 
his own energies towards the attempted upliftment. If he does 
not respond favourably he cannot be extricated from the mire 
into which he has plunged and become stuck. It is well-said 
by S. Radhakrishnan “The supreme Lord confirms the faith of 
each and grants the rewards each seeks. Exactly as far as the 
soul has risen in its struggle does God stoop to meet it.... He 
accepts our prayers and answers them at the level at which 
we approach Him” 34 

And there are some souls who refuse to co-operate. 
They refuse any kind of improvement and upliftment. Lord 

34. The BhagavadgUa, Backie and Son (India) Ltd, New Delhi, 1976, 

pp.221-2. 
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Krsna has noted such souls : 

gfft tnf% cbftuift I i (%tt, 111-33) 

Lord Krsna states that the souls do not give up their 
inherent nature inspite of their being given the knowledge of 
the right and benevolent path to be trodden by them to improve 
and elevate themselves from the mire of their misery. Even 
to-day we come across such people who do not heed to any 
advice, inspite of being convinced that it leads them to pleasure 
and prosperity. They will refuse to improve themselves. 
Ultimately they themselves force us to write them off as 
‘incorrigible’ and ‘irreparable’ and as fit to be condemned. 
At this juncture one is reminded of Plato’s statement: “Those 
who appear to be incurable from the enormity of their sins 
are hurled down to Tartarus whence they never come forth 
again” 35 This variety of human beings who willingly want to 
be left to themselves to suffer their own destined fate are not 
difficult to come across even in the present days. However 
humane and kindhearted we may be, they will force us to leave 
them off as incorrigible. This nature of the condemned soujs 
has been pointed out by Madhvacarya in his own precise 
manner through the statement: 

SI^TPJfT UlftlWSI PfaHd) I 

3 'fa 11 36 

Here Madhvacarya points out that demoniac souls who are 
fit for only hell, do not understand the true nature of God 


35. Quoted by Prof. B.Venkatesachar in his English Translation of 
Tattavasarikhyana, Bangalore, 1964 p.24,fn. 

36. MTN y 1.91. 
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inspite of being preached by the learned. And as God stands 
for all that is GOOD, we can understand the word param to 
mean Good in all its dimensions. So those who do not listen 
to and act upon the words conveying their good can be 
identified as the condemned souls fit for only unfathomable 
hellish misery. And Duryodhana stands as their model who 
pours out his inmost resolve : 

1 ST *r J^frTS STHFJSPf 1 ST *T f^frTS I 
f^T tT8JT Jf^rfTsl^T cT^TT I I 37 

He means to declare that he cannot act, even though he knows, 
in the right manner, against the dictates of his inner nature. 
This tendency of ignoring the benevolent advice and acting, 
as per inner spirit's dictation, in a harmful manner is witnessed 
even to-day. There are so many Duryodhanas to-day and 
Duryodhana was considered to be the personification of Kali. 38 
As against him we have Arjuna who acts as per the advice of 
Lord Krsna confessing: 

TO <e|dl«ldM4||«tJd I 

I I 39 

This is the nature of a superior soul. He heeds to the right and 
benevolent advice. He corrects himself. He changes his life 
and brings it on the right track and in the end reaches the goal 
with peace and prosperity. 


37. Pandavaglta ; Q. PahcadasI VI. 176. 

38. Read: i) I 

Jl'lcil ^4 hi Rli&'Ao cjjfpfj^qg | | 

wra, 3 )iRm4, 68,67 
ii) 1 ^ tpft I 

^5?tT?Ts TFumi ^ i i 29.34 

39. Gita, XVIII. 73. 



104 


Madhvacarya's Contribution to Indian Thought 


Hence even to-day it is not difficult to identify Arjunas 
and Duryodhanas. Those who correct themselves and do the 
good are Arjunas, the best souls fit for divine bliss. And those 
who refuse to correct themselves and persist in harmful and 
evil deeds are Duryodhanas, the worst souls fit for hellish 
misery. 


One can note that Duryodhanas have been found by 
Kautilya and Bhartrhari: 

1. Kautilya: 

i) SFRT 9R5KW«li ^ I (^9T1^, I. 18) 

1 J3WfT I -Wlfrlf«Rf^lSin31T) 

ii) *T TFHfa I 

3T I 1 (1.18) (.... 3 ^ 

cfT I Ibid) 

2. Bhartrhari: 

vtfcT Rlcbdl^ fr^FTf^r ^FTrTo 

?r 3 i i (^fcr?^) 

In fine, one can note that Madhvacarya's subtle and 
broad classifications of souls is a discovery and not an 
invention. He is an objective thinker and believer of the maxim 
t$RM 7 rirlf^R1%JT I The rationale behind the two classifications 
is just to lay bare the true principle governing the existence of 
souls in the universe. Among Indian philosophers it is 
Madhvacarya who has laid bare this fundamental truth and 
built his grand edifice of Dvaita Vedanta. It is a significant 
contribution of Madhvacarya to Indian Thought as a whole. 


$$$$$ 



CHAPTER V 


MADHVACARYA’S THEORY OF ERROR 

One of the important problems of Epistemology is the 
problem of error, which looms large in Indian philosophy. Error 
and illusion are not at all inconsistent with realism in 
philosophy. Madhvacarya as a pragmatic realist recognises 
that there is room in our experience, for illusions. But that 
does not mean that all experience is illusion, or can be 
dismissed as such. He is for taking a realistic view of 
knowledge. His introduction of the idea of nirdosatva 1 as a 
necessary adjunct, in the definition of the different pramanas 
clearly shows that error and illusion are in some way 
attributable to the presence of dosas or faults. As Madhvacarya 
conceives souls as finite beings endowed with varying degrees 
and intensity and luminosity of knowledge as against Brahman 
possessing unlimited knowledge, it follows that there is room 
for error and illusions arising in the experience of the finite 
beings. Error is thus not incompatible with experience in a 
Realistic school of philosophy such as that of Madhvacarya. 

Whatever the ultimate consistency or inconsistency of 
illusions as such in particular types of metaphysical thinking, 
practically all schools of Indian Thought, have accepted the 
existence of illusions and have proceeded to define the nature 
and status of illusory experience. Five main theories 2 of error 


1. I I $To?S 3TFFTSI 

-UHVJIHSR 

2. (sHlirH-ilUT I 
WyiPl4^4|lRs!4lfrlR^ddsUllfrlM«lcfciJ | | 
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are familiar to students of Indian Thought: viz, (i) the theory 
of self-apprehension of Yogacara or Idealistic school of 
Buddhism; (ii) the theory of non-being’s apprehension of 
Madhyamika or Nihilistic school of Buddhism; (iii) the theory 
of non-apprehension of Prabhakara Mlmamsakas; (iv) the 
theory of other being’s apprehension of Nyaya-Vaisesikas; and 
(v) the theory of apprehension of the indefinable of Advaita 
school of Vedanta. This list has to be expanded to include 
Ramanuja’s theory of error called “ Akhyali-saimalita-sat- 
khyair or “Non-apprehension-cum-apprehension of reality”, 
and Madhvacarya’s own novel and corrected version of 
Anyatha-khyati known as “ Abhinava-anyatha-khyati 

To explain: The Idealistic school of Buddhism, 
recognises the reality of only vijnana or consciousness. The 
term ‘Atman’ in ‘ Atma-khyati' stands for ‘self’ which is 
identical with consciousness and the school explains the 
phenomenon of error contending that this consciousness 
externalises itself in the form of objects like silver in the 
erroneous cognition of shell-silver. The Nihilists who do not 
recognise the reality of any entity in this universe (or outside) 
assert that in illusions cognition is of an absolutely non-being. 
Consequently, in the shell-silver-cognition, the silver which is 
apprehended, is an utter non-being according to them. To the 
Prabhakara school of Mlmamsakas, all cases of illusion are 
cases of non-apprehension of distinction between two distinct 
cognitions -either a perception and a recollection or two 
perceptions- for the time being (fTFPTts fewra 
W) 3 In the case of shell-silver there is one perception i.e., of 
the shell and a recollection i.e., of silver seen elsewhere. 

3. ffHT fk <ST4 tTJjf <U^H51*1I8 I 

- Salikanatha, 
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What happens is: one cognises the shell in the general way as 
‘this’ (idaifi) and not as possessing its distinctive features. 
One also recollects for the moment, the ‘silverness’ seen 
elsewhere, but does not think it to be a re-collection. That is, 
one cognises it as,merely silver, stripped of its association 
with past time, and the particular place where it was seen 
Then he identifies ‘this’ of the shell with ‘silver’ 
and the illusion arises. Here the distinction between a 
perception and a recollection is not apprehended for the time 
being. In the case of a conch seen as yellow, there arise two 
imperfect perceptions, one of conch devoid of its white colour 
and another being the visual perception of the yellow colour 
due to the proportional increase of bile (pitta ) in the hody, 
the relation between bile and yellow colour being missed. And 
thus there arises the erroneous cognition of conch as yellow. 

The Nyaya-Vaisesikas explain the phenomenon of error 
or illusion as confounding one reality with another. There is 
real shell and in its place we cognise a new piece of silver 
seen elsewhere. This is due to extra-normal sense-relation 
) through jnmalaksanapratyasatti which 
brings the absent real silver within the range of the sense- 
organ cognising the shell. Or, it may be due to sannikarsa or 
being in close vicinity, as a crystal is seen red because of the 
china-rose lying beside it. And both of them are equally real. 
The Bhatta-MImamsakas adhere to this theory of error with 
the only modification that the element of relation (sarhsarga) 
between the two is a non-existent (asat). So their theory is 
known as Viparitarkhyiti or contrary experience. 

The Advaitins point out the weaknesses of all these 
theories. For a Nihilist, there is no reality and the non-existent 
(asat) is an absolute zero and cannot be presented in any 
experience on the strength of experience itself. Moreover, it 



108 


Madhvacarya's Contribution to Indian Thought 


can also be pointed out that as they do not recognise any real 
entity, for them both the substratum (adhisthana) and the 
superimposed object ( aropya ) are equally unreal and so there 
cannot be any distinction between the two which would give 
rise to bhrama or illusion. The Idealistic Buddhists do not 
recognise any real external objects and thus there could not 
be any support for the consciousness to externalise. Only 
because there are distinct objects externally, the consciousness 
takes distinct forms. In the absence of external objects there 
cannot arise any possibility of consciousness itself externalising 
in the form of objects. 4 

In the case of the Akhyati-vada of the Prabhakara 
Mimamsakas, the theory is inadequate to explain satisfactorily 
the pravitti or volitional activity that follows the apprehension 
of silver. Moreover, the theory fails to explain why there should 
be non-discrimination when the two ‘this’ and ‘silver’ are 
distinct cognitins. 

The defect in the Nyaya-Vaisesika theory is obvious. 
One reality cannot present itself as another nor can it exist in 
the form of another reality (tadat my a). It seems that the Nyaya- 
Vaisesikas as Realists do not tolerate attributing unreality to 
any entity. But this is too much stressing of the connotation 
of the term ‘reality’. Genuine realism should go by the evidence 
of pramanas, in ascertaining the status of appearance and 
reality. 


In endeavouring to avoid these difficulties and to 
explain illusions in their own way, the Advaitins propound 
their theory of Anirvacantya-khyati i.e. “experience of a 
relatively real object which is neither absolute being (sat) nor 

4. •uhi^mi ejH'ii I 

fefafarn fciftrai cii*hi i I -snmpfSTT¥3rr»TF2T ii.ii .30 
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absolute non-being (asat) nor both.” The Advaitins base their 
theory on the belief that the existent never becomes an object 
of sublation ^ T and the non-existent, of cognition 

(3TCR^ T ) and thus conclude that the shell-silver is 
neither existent because it is sublated afterwards nor non¬ 
existent as it is actually cognised ( Sadasadvilaksana ). Besides, 
an object cannot be both existent and non-existent at the same 
time and so the sheli-silver is beyond any description 
(nirvacana) i.e. it is anirvacantya or indescribable. Through 
this, the Advaitin wants to attribute anirvacanfyatva to the 
world of experience also, which contradicts the position of 
Realists as regards the world. And because of this motive 
behind this theory of Anirvacaniyakyati, it is incumbent upon 
Madhvacarya the Realist par excellence to show the inherent 
defects in it. 


Madhvacarya who is firm in asserting the reality of 
the world subjects this anirvacanfyakhyati for logical and 
indepth examination. He declares : 

MHI'JIWMId, 1 5 

That is, there is no pramarn to prove that there can 
exist an object which is neither sat nor asat. But the Advaitins 
put forward arthapatti-pramana or presumptive testimony to 
prove their sadasadvailaksanya. Even though Madhvacarya 
does not consider arthipatti as an independent pramarn, he 
accepts it for argument’s sake and shows the inherent fallacies 
in this particular reasoning of the Advaitins. Their orthapatti 
runs as follows: 


3TWS Gtkildl'lkf 3W H T 3^ 

3TFT T I 

3RTS 


5. VTN. Op.cit, p. 14 
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(The asat or non-existent is not cognised; but it (shell-silver) 
is cognised; hence it is not asat. The sat or existent is not 
sublated; but it is sublated; hence it is not sat. As the cognition 
and sublation cannot be possible otherwise, the shell-silver 
should be treated to be neither sat nor asat) 

Madhvacarya asks a basic question: 

mttt tgJKWTjftfcr HRcTS Mlfrrnp =TT I ^ 1 

I I. ^ TOTt tcTST 1 ^ EfTT 

I 6 

It means: “You (the Advaitin) have made the statement: "The 
asat cannot be cognised.” In this statement 'asat ’ is the subject 
of predication cannot be cognised’. Now when any entity 
thus becomes a subject of some predication in a statement, to 
become such a subject it should first be cognised by the person 
making the particular statement. Unless and until he knows 
the subject, he cannot make any predication regarding it. Here 
in your statement the asat is the subject. Did you cognise it 
(asat) or not? If you have not cognised it, how can you make 
it the subject of any predication? On the other hand, if you 
did cognise it (asat) how can you make the statement “The 
asat cannot be cognised"? Verily, the fact that an object is 
distinct from the asat can be known only after cognising the 
asat. 

Madhvacarya asserts :<sm% f^rrs^t^TOsTTHI^^s 1 7 

That is, until one knows what is ‘asat ’ there cannot be the 
knowledge of the distinction of an entity from asat. 


6. Ibid., p. 14 

7. Tattvodyota, Ed, P.P. Lakshmlnarayana Upadhyaya, Sriman 
Madhwaraddhanta Samvardhaka Sabha, Bangalore, 1971, p.319 
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Further, Madhvacarya points out that there cannot be 
any object which is neither sat or asat : ? g 

I ^rcff^9^r I i » 


It can be explained : The whole point is : Through his 
conception of sadasadvilaksanatva or anirvacanfyatva , the 
Advaitin posits two contradictory terms in one and the same 
object. Any object cannot be both sat and asat nor distinct 
from both sat and asat at the same time, because such a case 
comes in the purview of the Law of Excluded Middle. There 
can be the absence of two contrary essences in one and the 
same object, but there cannot be the absence of two 
contradictories which together are exhaustive. We have the 
example of air wherein we see the absence of both form and 
colour, but we do not come across any object which is neither 
colourful nor colourless. Because, an object which is not 
colourful should be colourless and that which is not colourless 
should be colourful. No third alternative is possible. So too is 
the case with sat and asat which together exhaust all entities 
leaving no scope for a third alternative. These defects in the 
theory of Anirvacanfya-khyati of Advaitins disprove the very 
basis on which he concludes that this world of experiences is 
anirvacaniya and hence illusory and unreal. 


The other school of Realists within the Vedantic fold 
viz. the Visistadvaita school adopts the Prabhakara theory of 
Akhyati with certain modifications. It holds like the Nyaya- 
Vaisesikas that the object of bhrama is always real and there 
is strictly speaking no invalid cognition at all. Ramanuja 
assumes that the substances which are similar, embody some 
parts in common. The shell embodies some parts of silver and 
the silver, of the shell. But the shell is called by that name 


8. VTN, p. 14. 
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because in it the shell-parts are more and silver takes its name 
because of the predominance of silver-parts. The cognition 
of silver in the shell arises when one beholds only the silver- 
parts in the shell. 9 Thus, according to Ramanuja, we are really 
blundering into a subtle truth in error. When alpamsas are 
cognised as bahvamsas we have akhyati or non-apprehension; 
but it is not totally akhyati because the silver seen in the shell 
is present in it though in a small measure and when looked at 
from this point of view, it is sat-khyati or correct apprehension. 
Thus the theory is known as "Akhyati-saimalita-satkhyati. ” 
But this cannot be a satisfactory answer to the phenomenon 
of illusion because even on this theory there is asat-khyati in 
as much as the non-existent bahvamsa is cognised in the place 
of alpamxt. Ramanuja’s attempt at dividing an object into 
component parts and assuming some parts of some other 
substance present in the given substance, though ingenious, 
does not account for the illusion satisfactorily without falling 
back upon the theological dogmas like trivrtkarana for 
support. 

Madhvacarya judges the theory of error primarily in 
the light of the sublating cognition (badhaka- jfiana). Nobody 
can question the validity of this sublating cognition. When 
one mistakes shell for silver, the badhaka-jhana takes the form 
“Non-existent silver was seen” ( Asadeva rajatampratyabhat). 
“There is no silver here, neither it was, nor will it be” 

9. grftRR I 

i i 

(jldOit ’JStdtSdt (Jlcliuf I I 

- Ramanuja, SrSbhasya, I.i. 1. 
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(Nasti atra rajatam, na ash na bhavisyati). In other words, 
it says that the shell was seen as something that was not there. 
It was anyatha-jnana. Madhvacarya differs from the Nyaya- 
Vaisesikas who are intolerant of unreality and attribute reality 
even to the silver seen in the shell. His definition of pramana 
z&yathartha shows'that his valid knowledge consists in 
cognising objects as they are. Its natural corollary is that real 
objects should be cognised as real, and unreals as unreal. 
Realism would be untrue to its connotation if it should endow 
unreals also with reality as the Nyaya-Vaisesikas have done. 
True realism consists in recognising reals as real, and unreals 
as unreal. 

Hence Madhvacarya explains the phenomenon of error 
as the perception of something else which is absolutely non¬ 
existent, as existent in a given substance. Other theories 
discussed above do not attach sufficient importance to the 
badhaka-jhana which is the strongest proof of the erroneous 
cognition itself. Madhvacarya alone gives it its due and 
formulates his theory of error on the basis of this valid 
knowledge. A question may arise here. The silver seen in the 
shell is ‘ asat'\ so also is a hare’s horn. When both these and 
others of the kind such as round-squares are all asat, why 
should only silver be seen in the shell and not any other asat? 
The question has been anticipated by Madhvacarya who has 
laid down the conditions that govern the phenomenon of 
illusion. 10 Illusions depend upon a number of real factors like 
- the sense-organ being influenced by the impressions left by a 
similar substance (silver and not hare’s hom is similar to shell) 

10 . =t % mzym gmtt vnRr'fw i ... 

oiiuBR ^ for i =i 11 

-VTN, p.31-32 
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seen in a different context, and the object itself distorted by 
insufficient light or placed at an inappropriate distance or in 
an environment which is favourable to erroneous knowledge. 
These factors should not be ignored when accounting for an 
illusion. As R.N. Sarma puts it, “A little careful analysis will 
convince anyone that previous experience and the stock of 
imagery play a prominent part in the shaping and the 
determination of illusions." 11 


It is well said: “Among the Vedantins, those of the dualistic 
school (< dvaitinah ) maintain what they call their own version 
of anyathakhyati and contend that, in cases of erroneous 
experience like suktirajatabhrama, the silver which is 
presented in bhrama is non-being out-and-out ( atyantasat) 
within the sphere of nacre, though it is real elsewhere; and 
the chief argument in support of this view is that the sublating 
cognition ( badhakapratlti ), which arises later takes the form 
- “There was no silver at all here in the past, it is not here 
now; and it will never be here in the future” ( natra rajatam 
aslt, asti, bhavisyati ) and it totally denies the existence of 
silver within the sphere of nacre in the past, the present and 
the future.” 12 


Here a clear distinction between the Asatkhyati of the 
Nihilists and the Abhinava-anyathakhyati of Madhvacarya 
should be noted. It is often missed by some thinkers, as can 
be seen by this observation of R.N. Sarma: “It is not at all 
clear why Madhva should be at such considerable pains as to 
explain that a totally non-existent silver, not the silver sensed 


11. Reign of Realism in Indian Philosohy, National Press, 
Madras, 1937, p.626. 

12. Mm. S.Kuppuswami Sastri, A Primer of Indian Logic, 
The Kuppuswarni Sastri Research Institute, Madras, 1961, 

Part III.,p. 126. 
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or experienced before in a previous situation or‘set of 
surroundings, enters into illusional situations. In maintaining 
a doctrine like that Madhva comes perilously and terribly near 
the Nihilism of Buddhists." 13 

In this connection one must note that Madhvacarya as 
shown above depends upon the badhakajnana or the sublating 
cognition which clearly states ‘asadeva rajatampratyabhat’ 
or ‘totally non-existent silver appeared. 14 It does not say that 
“the silver sensed or experienced before in a previous situation 
or set of surroundings appeared” ( anyatra drstam rajatam 
pratyabhat). When one accepts the badhakajnana as valid and 
true to fact, one cannot conclude anything going against its 
verdict. Madhvacarya is fully and perfectly an objective thinker 
and as such he accepts the validity of the badhakajnana both 
in letter and spirit. 

Now regarding the fear expressed by R.N. Sarma about 
Madhvacarya coming ‘perilously and terribly near the Nihilism 
of Buddhists' none need be afraid if both the Khyativadas are 
properly understood. The main and fundamental difference 
between Madhvacarya and the Nihilists is that the former holds 
adhisthana or the substratum to be a real object whereas the 
latter deny reality even to the substratum. Moreover the 
Nihilists do not admit reality to any object; whereas 
Madhvacarya admits reality to objects elsewhere in the world. 
Thirdly, according to Madhvacarya, illusions are governed by 


13. Op.cit., p.625. 

14. ^ 
Ji^d^K^rcimicis i sms yf=ra<ftfri8 


i 


VTN, p. 14 
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real sadisya or resemblance whereas this is not acceptable to 
the Nihilists for whom there is nothing real in this world. 

Madhvacarya is very emphatic about sadisya between 
two real objects giving rise to illusions. As noted above (fn. 10) 
he observes: 


SffaER W *T|9T fcRT I 

? ^pfafrT SRlft WHHWlfe&Wifo I 1 

It must always be remembered that Madhvacarya is an 
objective thinker and a profound philosopher. As such he uses 
exact and significant terminology to express facts of 
experience cognised by one and all. This is one such statement. 
Here he states that there can be no illusion anywhere without 
hvo real objects, one serving as the substratum and the other 
bearing similarity to it. Here the terms and are very 
significant. To cause illusions resemblance between two real 
objects is quite necessary. None can predicate anything, as 
shown above, about unreal or non-existent objects; and hence 
the Nihilists cannot speak of any mode of illusion. There can 
also be no similarity between one morn object and another 
amts or object and hence Advaitins who believe in only 
one ^object (i.e. Brahman) cannot speak of any illusion. 

Therefore, every case of illusion is governed by three 
factors: (i) existence of one real object serving as substratum 
or subject of superimposition; (ii) existence of another real 
object serving as the superimposed object; (iii) existence of 
real resemblance between the two. This can be elaborated 
following Madhvacarya. 

Let us analyse any case of an illusion. For example, 
what do we see in the familiar case of serpent seen in the rope. 
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Here an analysis will show that when one sees the rope, one 
mistakes it to be a serpent because of the rope’s sadrsya or 
resemblance with a serpent. So it means that the perc^iver 
had previously perceived a serpent elsewhere and when he 
came across the rope he remembered the serpent perceived 
previously due to resemblance between the two and there was 
dim light which obstructed his sight in perceiving the rope as 
the rope. In other words, the serpent seen elsewhere was real 
and the rope lying in front was also real. Hence Madhvacarya 
pinpoints that without two similar and real objects ( satya - 
vastudvaya), there cannot arise any phenomenon of illusion. 
Only because of this condition of similarity, rope is mistaken 
as a serpent and not as an elephant or as a man; because there 
is no resemblance between a rope and a man. 

Thus, one can observe that illusions depend upon a 
number of real factors, like the sense-organ being influenced 
by the impressions left by a similar real object perceived in a 
different place and at a different time, and the real object lying 
in front itself distorted by insufficient light (e.g. rope-serpent 
illusion), or placed at an inappropriate distance or in an 
environment which is favourable to illusory cognition (e.g. 
shell-silver illusion). 

Hence Madhvacarya is right in declaring the verdict 
“An illusion is possible only in the event of resemblance 
between two similar and real objects. ” 

Thus anybody can see that there is no fear of 
Madhvacarya coming “perilously and terribly near the Nihilism 
of Buddhists.” 

Of course it does not mean that there is no negative 
element in Madhvacarya’s theory of illusory experience. It 
has been already admitted at the beginning of this chapter 
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itself that, “Madhvacarya as a pragmatic realist recognises 
that there is room in our experience, for illusion.” And illusion 
necessarily means cognising an object as it is not. Thus 
whatever may be the khyativada or the theory of error and 
illusion, it does involve a negative element. And as observed 
by S.S.Kuppuswami Sastri, all khyativadas do contain one or 
the other element of negation: “An intelligent attempt to 
review synthetically all the theories of bhrama known to Indian 
philosophy will bring to light the fact that in some manner or 
other, a negative element is involved in every one of the five 
Khyati-vadas. In the Asat-khyati doctrine, the negative element 
is obvious; and in the Atma-khyati doctrine, it is obvious in 
so far as objective externality is concerned. In the Anyatha- 
khyati view the negative element is to be found in the samsarga 
part or in the idea that one reality is presented as another 
reality which it is not or that a real substantive is presented 
as having a real attribute which it has not; and in the Akhyati 
doctrine one can easily detect the negative elements in the 
idea of non-discrimination (aviveka). The Anirvacanfya-khyali 
doctrine appears on the surface to eschew the negative element 
from the conception of bhrama ; but, in fact, the negative 
element is replaced by relativity, which implies a negative 
element, and transfers the negative element from the side of 
object to the side of definite predications ( nirvacana ) with 
reference to the object.” 15 

This negative element cannot be avoided as inherently 
the illusion is an error which consists in cognising something 
which is not present. Madhvacarya has therefore tried to re¬ 
examine the whole question of illusion on the basis of the 
only sound criterion which can test an illusion, viz, the 
badhaka-jhana. His approach to the problem is purely 

15. Introduction to his Edn. of Mandana's Brahmasiddhi , Madras Govt. 

Oriental Manuscripts Library, Nor4, Madras, 1937, p.lxxi 
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objective without any mental reservations or prejudice against 
the asat. He accepts the phenomenon as it is experienced ?nd 
points out clearly where the negative element lies without 
giving any scope for Asatkhyati. The clear acceptance of this 
negative element without running away from it shows his 
philosophical open-mindedness and his readiness to accept 
whatever the pramanas establish, be it about valid experience 
or about illusion. This is an important contribution of 
Madhvacarya to Indian Thought which highlights his 
objectivity in philosophysical thinking. 


$$$$$ 



CHAPTER VI 


THE PROBLEM OF THE AUTHORSHIP OF THE 
BRAHMASUTRAS-MADHVACARYA’S CONTRIBUTION 
TOWARDS ITS SOLUTION 

Attempts have been made by scholars like Dr. S.K. 
Belvalkar to allege not only a multiple authorship' of the extant 
text of the Brahmasutras but also the multiplicity 1 2 of texts 
having the title ‘Brahmasutras even though Indian tradition 
holds strongly that Badarayana, the same as Vyasa, is the sole 
author of the extant Brahmasutras and there was only one 
composition under the title ‘ Brahmasutras ’. Dr. Belvalkar 
observes : “The extant Brahmasutra refers to the views of at 
least six predecessors-namely, Atreya, Asmarathya, Audulomi, *'> 
Kasakrtsna, Karsnajini and Badari, besides the several allusions 
to Jaimini and Badarayana, the reputed authors of the Purva- 
and the Uttara-MImansa Sutras-and of these we know from 
repeated references in Patafljali’s Vyakarana-Mahabhasyathat 
Kasakrtsna wrote some treatise on MImansa which must have 
covered the whole field of our extant Purva-and Uttara- 
MImansa Sutras. And the same is probably true of Asmarathya 
and Audulomi, and Badari, judging from the contexts in which 
these names are referred to in both the Purvamlmansa and the 
Vedanta-sutras. This leads one to expect that there were 
‘Brahmasutras’ earlier than the extant Brahmasutra which is 
commonly attributed to the authorship of Badarayana .” 3 


1. See: S.K. Belvalkar, The Multiple Authorship of the Vedantasutras*, V 

Indian Philosophical Review , Vol.II (1918-19), Pp. 141-154. 

2. S.K. Belvalkar, Shree Gopal Basu Mallik Lectures on Vedanta 
Philosophy , Bilvakujiia Publishing House, Poona, 1929, Lecture IV, 
pp. 135-150. 

3. Ibid., P.140. 
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Dr. Belvalkar thus places Badarayana on an equal 
footing with other sages mentioned by name in the extant 
Brahmas utras. He must have been led to hold such an opinion 
mainly because of Sankara’s interpretation of the 
Brahmasutras. Sankara, the first available commentator of 
the Brahmasutras does not state at the beginning anything 
regarding the author or the authorship of the Brahmasutras. 
He deals, in the introductory passage, with the concept of 
adhyasa and at the end of this ‘ Adhyasabhasya ’ remarks- 
tTcPFFRTf^Rfr WRBtSSZTTCt ftszTTWTWTS ef^Tfr^^McJd«b$ 
wforcrwrs 1 diKiH^ciis iwriira, ari#ici5<erf^fciwl ^rtt 
•3tir«p% 1 xtm gjwfs ^wni Ten suwwi 

I I 

[‘it is in this manner that there is this beginningless 
and endless natural process of superimposition which is of 
the nature of erroneous conception and which promotes the 
notion of the self as being an agent and experiencer, which is 
perceived by all. It is with a view to destory this cause of all 
evil, and for acquiring the knowledge of the unity of the self, 
that all Vedanta is begun. How this is the meaning of all 
Vedanta (texts) we will endeavour to show in this present 
Sharlraka-Mimansa”-Translation by V.M. Apte 4 ) 

There is only one f)lace in the whole of his bhasya 
where Sankara clearly mentions the name of Badarayana as 
the author of the Brahmasutras, and that is, while introducing 
the last sutra (IV. iv 22). 5 Otherwise, because Sankara holds 
the views of Badarayana wherever his name occurs in the 


4. Brahma-Sulra Shankara-Bhashya (English Translation), Popular 
Book Depot Bombay, 1960, P.4. 

5.3TrTS TrIT M l |e|l<ll4t.|iJ''l '3?rai4s T3frT I 
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sutras to be the siddhanta-view , one must conclude that 
Sankara holds Badarayana to be the author of the 
Brahmas utras. 

And wherever the names of Badarayana, Jaimini, 
Atreya and others occur in the Brahmas utras f Sankara refers 
to all of them equally with the honorific epithet 4 Acarya\ 
This makes any reader of the Sahkarabhasya to infer that all 
these acaryas are equal in eminence. It is also a fact that 
Sankara interprets sutras lI.ii.42-45 as a refutation of the 
Pahcaratra system, the founder of which is believed to be 
Lord Narayana Himself 6 It is also generally believed that the 


6 . TOPIS | 

*T2JT3)WT I 

ft I I (HSMKd XI 1.337-63.67) 

It should be noted here that Sankara's interpretation of this 
adhikarana (II.ii.42-45) has not satisfied many a scholar like Thibaut 
and R.D. Karmarkar. Thibaut remarks-’Tt, however, appears to me that 
the explanations of the ‘va’ and of the ‘tat’, implied in Ramanuja’s 
comment, are more natural than those resulting from Sankara’s 
interpretation. Nor would it be an unusual proceeding to close the 
polemical pada with a defence of that doctrine which-inspite of 
objections-has to be viewed as the true one” [Sacred Books of the East 
Series No. XXXIV. Introduction, R52] R.D. Karmarkar observes: “It 
seems that Sankara, who wanted to discredit the Pahcaratra system first 
explained the section as refuting the system. The hurried manner in 
which he explains this section, the very weak arguments such as that 
abuse of the Vedas is found in the Pahcaratra system, that are brought 
by him against the Bhagavatas and the many doctrines held by the 
Bhagavatas which Sankara is forced to admit as not being taken up for 
discussion-all this clearly shows that Sankara was not quite at ease —> 
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great sage Vyasa is an incarnation of Lord Narayana and he is 
the same as Badarayana, the author of the Brahmas utras. Thus 
inherently there should not be a refutation of the Pancar atra- 
system in the Brahmasutras. But Sankara’s interpretation of 
the Brahmasutras makes one doubt the identity of Badarayana 
and Vyasa which is expressed by reputed scholars like Prof. 
Max Muller and Dr. Belvalkar. Max Muller observes - 
“Sankara, in the whole of his commentary on the Vedanta- 
Sutras, never mentions that the Vyasa of the epic 
(Mahabharata) was the author of the book on which he is 
commenting, though he mentions Badarayana as such. This 
convinced Windischmann that Sankara himself did not consider 
these two Vyasas as one and the same person, and this 
judgment ought not to have been lightly disturbed.” {The Six 
Systems of Indian Philosophy, 1916, P.113). Dr. Belvalkar 
remarks: “Sankaracharya seems to keep Vyasa distinct from 
Badarayana whom he regards in the opening of his Bhasyaon 
the last Vedanta-sutra, IV. iv.22, as the author of the Vedanta 
sutras.” 7 


—> in his explanation of this adhikarana” (Comparison of the Bhasyas 
of Sankara, Ramanuja, Kesava Kashmir in and Vallabha on some crucial 
Sutras of Badarayana, Poona, 1920, P.62). Even Dr. Belvalkar had to 
admit-”One expects that Sankaracharya would pick many more holes 
into the system (Pancaratra) under cover of this last sutra (II.ii.45) than 
what he has actually done. His “Veda-vipratishedha” is absolutely 
untenable.” ( The Brahma-sutras of Badarayana with the Comment of 
Sankaracharya, Chapter II, Quarters I A II, II Edition, Bilvakunja 
Publishing House, Poona, 1931, Notes, P.206). For a full discussion see 
Dr. B.N.K. Sharma, The Brahmasutras And their Principal 
Commentaries Vol.ll, Bombay, 1974, pp. 107 ff. 

7. Ibid., Notes, P.27. 
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The significant contribution of Madhvacarya in this 
regard is that at the very outset of his bhasya on the 
Brahmasutras, he specifically mentions that Vyasa the same 
as Badarayana is the author of the Brahmasutras and he is an 
incarnation of Lord Narayana Himself. Even Ramanuja is not 
very clear in this regard at the beginning of his bhasya.* 
Madhvacarya starts his bhasya as follows: 8 9 10 


5FIT ITH 



TOPR'Rf I #2 

xfgqr ^ft9TfrTtIT jqg | 3TcT£JT €jcr gffa g 

5R9TOT %=T | gcRTT tfaT 

.. oprSTT ct|i*Tl *15IM?TT° I 

| fTH tWW J^TtrPTg | | 10 


8. Ramanuja’s second Martgala-sloka only states that the Brahmasutras 
are WRFfeiqsn or ‘The nectar of the teaching of Parasara’s son’. 

9. Sarvamuta GrcmthOh , Void. Akhila Bharata Madhva Mahamandala 
Publication, Bangalore, 1969, Sutraprasthana, Pp. 1-2. 

10. These same verses from the Skandapurana have been quoted in the 
£rutaprakasika t \he classical commentary on Ramanuja’s bhasya on 
the Brahmasutras. See also: 

nrrip sffajfcfi faftf3ertSra'j4lR i 
3lf&TS Mtfauusi SrraHjrlH*J I I 

- Madhva, Anuvyakhyana y 3. 
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[In the age of Dwapara, pure knowledge became 
everywhere disturbed (overlaid with doubt and 
misapprehension), and Brahma, Rudra and the other gods 
having prayed for its correct exposition, the glorious Narayana 
came (into the world) as Vyasa. To those that desire to attain 
good and to get rid of evil, but do not perceive the means 
therefor, (Vyasa) for the purpose of manifesting the same, He 
at once restored the Vedas that had been lost (forgotten), 
divided them into four, and these again into twenty-four, a 
hundred and one, a thousand, and twelve (branches 
respectively) and for the sake of the correct understanding of 
their import, He composed the Brahmasutras. This is also 
declared in the Skanda-”The wisdom which had been derived 
from Narayana was in the Krita age perfect as given. In the 
next age of Treta, it was changed a little; and in Dwapara it 
became wholly altered. Further, owing to the curse of the 
sage Gautama, (really correct) knowledge came to be looked 
upon as false knowledge; and Brahma, Rudra and the other 
gods became confused in mind (out of compassion for the 
mortals) and sought refuge under Narayana, the faultless, as 
the fittest to be resorted unto for refuge. Petitioned to by 
them as to what had to be done, the Almighty Supreme Person 
of divine glory manifested Himself in the form of a sage bom 
of Parasara and Satyavatl. Thus He, who is verily the Lord 
Hari of supreme glory. Himself gave forth the Vedas which 
had been lost to the world; and divided them into four, and 
these four again into twenty-four, a hundred and one, a 
thousand, and twelve, branches (respectively); and, for the 
proper understanding of their import, He composed the 
Brahmasutras or the great aphorisms which possess in full 

the chief requirements of Sutras (aphorisms). Having 

produced such aphorisms, the glorious Vyasa who is the 
Supreme Person of infinite glory, once more established the 
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right knowledge in Brahma, Rudra, and the other gods, in 
men, fathers (Pitris) and birds, and in shines most illustriously;” 
and so on. - Translation by S. Subba Rau, The Vedanta-sutra 
with the Commentary of Sri Madhvacarya, Translated into 
English II Ed. Tirupati, 1963, pp.3-5] 

It is an admitted fact that the great Vyasa was the 
redactor of the extant Vedas. The very name VYASA is 
explained in that sense and it is stated that Badarayana is one 
of his names." This tradition holding both Badarayana and 
Vyasa identical has been stated by Madhvacarya at the most 
appropriate place, i.e. at the beginning of his 
Brahmas utrabhasya, removing all possible doubts regarding 
the authorship of the Brahmasutras. And this has been 
followed even by some followers of Sankara himself. 
Vacaspatimisra, the great commentator of the Sankarabhasya, 
has the following as one of the Maiigala-slokas (No. 5) of his 
Bhimatl - 

^ ionium | 


11. i)- ft arc*# ffrT I .tWUfas I 

&4khs qmsnfe ajras i. *toi - 

clvw ^51 ?TRH9lflf^jo I ch^ilri <3gPi ijjft I | 

Vol. IV. p.501. 

ii) ocrras - ctiHilrt ^iRlri I I arcs - 

^ ebiuJiI^uJicdiTci g I I Ibid, p.552. 

iii) arra fafe I 

rR aren 4UT HFRRT I 

srat m ^ ^5 11 m.4,5-6 

^i u incbl9i«fc , i lj s4l, Edition 
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[Salutations to Lord Vedavyasa, the author of the 
Brahmasutras, the incarnation of the power of knowledge of 
Lord Hari] 

Thus Vacaspatimisra holds Badarayana not only as 
identical with Vyasa, but also as an incarnation of Lord Hari. 
This has been made clear by Amalananda the author of the 
Vedmta-Kalpataru , who, while commenting on the above 
verse of the Bhamatl, observes: 

i I ST8 fTR9l4rHddRS SJlfMfal *T cTOT I rWT 
9flW9TTS -5NT 5NT I ggpT 

'Jt'ini I I ffcT I 

Sarvajflatman also identifies Badarayana with Vyasa 
in his Saiiksepa- Stir Iraka, I. 6. 

Following the hoary Puranic tradition, Madhvacarya 
does not hold other sages mentioned in the Brahmasutras, 
on an equal footing with Badarayana. He maintains that 
Jaimini and others are the disciples of Badarayana and the 
preceptor is quoting the views of his disciples only to make 
them known to the public. He quotes authoritative verses in 
support of his this stand: 12 

| | ffrf I 
Under B. S.l. ii.28. 

12. See also : 3^ ^ I 

SRcJFFtrasI) WUH’JS I I 
^rf5l^r j ii Jtfa^szfd *mHi<4h*ivRTs I 
f^sTRi cTTTrTO ^ I I 

Anuvyakhyana , 331-333 
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3^ ^Fm ^ fcP5ui% i i |frr sn^r i 

Under 5..S.I.iii.33 

^ faftag i i ^ qjt i 

Under B.S. I.iv.23 

(“Other seers severally take up as their own views, 
sideas present in the spacious mind of Vyasa and utilize 
them like houses enclosing open space. Having imbibed 
a part of Krspadvaipayana’s wisdom, these sages expound 
views according to their comprehension. So there is no 
conflict between his views and theirs. The views of 
these sages are the views of Vyasa himself. But a part 
of his views as grasped by them has been introduced by 
Vyasa himself under their names so as to give them his 
disciples the necessary publicity. There is no conflict 
in the views held by them as they are meant to apply to 
aspirants of different levels of fitness” 13 ) 

It is a fact that Badarayana Vyasa had several 
disciples as mentioned in the Visnupurana 14 and one of 
them was Jaimini by name. That Jaimini had great 
admiration for Badarayana and both of them held similar 


13. English rendering by Dr. B.N.K. Sharma, The Brahmasutras And 
Their Principal Commentaries Vol.l, Bharatiya Vidya Bhavan, 
Bombay, 1971, p j fn. 1. 

14. ajnrt awr I 

^ 11 

tsTOWfFt | I 

uprts I i III.4.7-9 
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opinions is also proved by a statement of Sahara, the 
classical commentator of Jaimini’s Purva-MImamsa 
Sutras. Under Jaimini’s Sutra I. 1.5. wherein the name 
of Badarayana occurs, Sahara observes - 

^ ii 

[The name Badarayana is mentioned to state his view 
and to honour him. Thus Jaimini strengthens his view 
and does not show any opposition to Badarayana’s view] 
Hence, it will not be wrong to hold that Sahara accepts 
Jaimini to be a disciple of Badarayana. 15 

The facts adduced by Madhvacarya for the first 
time from the vast literature of the Puranas are 
conclusive enough to establish that Indian tradition 
regarding the authorship of the Brahmasutras has 
throughout been uniform and consistent in holding 
Krsnadvaipayana Vyasa, the celebrated redactor of the 
Vedas, as identical with Badarayana having Jaimini and 
others as his disciples. This tradition is equally 
held valid by important writers of the Advaita Vedanta 
School also as we have seen above. Hence, it is not 
likely that Sankara would have made a fundamental 
distinction between Badarayana and Vedavyasa as alleged 
by modern scholars like Prof. Max Muller and Dr. 
Belvalkar. On other grounds if available, scholars 
might regard the two as different. But to bring in the 
tradition in support of such distinction is neither 
accurate nor warranted. Madhvacarya deserves, therefore, 
the highest credit for stating the facts of Indian 
tradition precisely and forcefully. 


15. See article Purva-MfmamsJ by Mm. Pramathanath Tarkabhushan, 
in The Cultural Heritage of India, Vol.III, The Ramakrishna Mission 
Institute of Culture, Calcutta, II Ed„ 1953, P.151. 
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